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Preface  to  the  second  edition 


In  the  preface  to  the  second  edition  of  my  work  “The 
Position  of  Women  in  the  Vedic  Ritual,”  I  have  nothing 
more  to  add  to  what  I  said  in  the  first  edition. 

The  first  edition  was  undertaken  at  a  time  when  paper 
was  scarce  and  many  difficulties  had  to  be  faced  due  to 
the  aftermath  of  the  second  World  War.  The  •  work  was 
well-received  by  the  scholarly  world  and  the  first  edition 
came  to  be  exhausted  within  a  few  years  of  its  publication. 
However,  it  is  a  matter  of  great  regret  that  due  to  my 
preoccupation  with  other  publications,  the  second  edition 
could  not  be  undertaken  earlier. 

It  is  indeed  a  matter  of  gratification  that  Women  in 
Free  India  have  made  phenomenal  progress  in  all  spheres 
of  life  and  culture  within  a  short  period.  Pience  it  is 
but  natural  that  a  greater  interest  in  the  position  of  Indian 
Women  throughout  the  Ages  is  being  evinced  to-day 
than  ever  before.  It  is  indeed  very  striking  that  though 
there  have  been  great  upheavals — political,  social,  religi. 
ous  in  India  with  consequent  repurcussions  on  Wbmen 
in  particular,  Women  of  India  have  always  been  respected 
as  the  Highest  emblems  of  Divinity,  Purity,  Sanctity 
and  Sublimity.  To  an  Indian,  the  Mother  is  the  highest 
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Guru  and  lias  always  been  recognized  as  such  in  all  ages 
from  the  Vedic  down  to  to-day.  The  first  and  foremost 
Sermon  of  the  Guru  to  the  pupil  during  the  Samavar- 
tan  is  :  revere  thy  Mother  as  thy  God.” 

Manu  has  rightly  said  :  — 

And  my  humble  thesis  is  nothing  but.  a  factual  demons¬ 
tration  of  this  great  and  eternal  doctrine  of  India. 

Pracyavani,  Vijayadasami 
Calcutta,  1956. 
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J.  B.  C. 


Preface  to  the  first  edition 


The  important  subject  of  the  Position  of  Women  in  Vedic 
India  captured  my  imagination  ever  since  I  began  my 
Vedic  studies  and  as  soon  as  I  got  an  opportunity  to  take  up 
Research  work,  I  chose  this*  fascinating  subject.  This  was 
approved  by  the  Board  of  Higher  Sanskrit  Studies,  London 
University,  on  the  recommendation  of  the  Veteran  Sanskrit 
Scholar  Dr.  L.  D.  Barnett,  Curator,  Oriental  Section,  British 
Museum,  under  the  title  “The  Position  of  Women  in 
Vedic  Age  for  the  M.  a.  Degree  of  the  University  of 
London  and  along  with  my  promotion  to  the  Ph.  D.  Degree 
Course  in  course  of  a  year,  the  subject  was  finally  selected 
under  the  heading  “The  Position  of  Women  in  the  Vedic 
Ritual  *  for  the  higher  degree.  This  was  approved  for  the 
Ph.  D.  Degree  of  the  London  University  in  1934  on  the 
recommendation  of  a  Board  of  Examiners  consisting  of  Prof. 
R.  L.  Turner,  M.  a.  m.  c.  d.  Lit.,  Head  of  the  Dept,  of 
Sanskrit,  London  University  and  Director  of  the  School  of 
Oriental  and  African  Studies,  London  ;  Dr.  H.  N.  Randle 
M.  a.  D.  Phil  (  oxon  ),  Librarian,  India  office  Library, 
London  and  L4r.  C.  A.  Rylands,  M.  a.?  Senior  Lecturer 
in  Sanskrit,  London  University. 

In  addition  to  the  printed  Vedic  works  that  were 
available  both  in  the  British  Museum  and  India  Office 
Library,  many  Mss.  of  Bhandatkar  Oriental  Research  insti¬ 
tute  Library,  Banaras  Sanskrit  College,  etc.  were  used. 

My  continued  researches  into  the  Position  of  .Women 
in  Sanskrit  Literature  have  further  confirmed  my  conclu- 
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sions  regarding  the  high  position  of  Women  in  Ancient 
India.  These  researches  have  been  published  in  seven 
volumes  in  my  Series,  -‘The  Contribution  of  Women  to 
Sanskrit  Literatute.” 

The  present  thesis  is  based  entirely  on  original  data 
collected  from  printed  works  and  Mss.  on  various  bran¬ 
ches  of  Vedic  Literature,  viz,  Samhitas,  Brahmanas, 
Aranyakas  and  Upanisads,  and  subsequent  Literature  such 
as  the  Sutras,  Epics,  Puranas,  Smrtis,  Prayogas  and  Paddha- 
tis.  Throughout  my  Thesis,  I  have  tried  to  remove  many 
misconceptions  regarding  the  position  of  women  during 
the  Vedic  Age,  but  in  interpreting  the  texts  and  drawing 
conclusions  trom  them,  I  have,  all  along  strictly  adhered 
to  the  letter  and  spirit  of  the  original  lexts  and  their 
authoritative  commentaries. 

Almost  the  whole  of  this  work  was  published  in  the 
form  of  articles  in  well-known  Research  Journals,  such  as 
the  Indian  Historical  Quarterly,  New  Indian  Antiquary, 
etc.  during  the  years  1939- 1941.  On  accounc  this 
and  my  other  important  undertakings,  such  as  the  Contri¬ 
butions  of  Muslims  to  Sanskrit  Literature,  Contributions 
of  Bengal  to  Smrti  Literature,  Sanskrit  Dutakavya  Litera¬ 
ture,  etc.,  the  publication  of  the  present  work  in  book 
form  was  not  immediately  undertaken.  Later  on,  the  publi¬ 
cation  of  this  work  was  held  up  due  to  the  World  War.  II. 
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The  Position  of 
Women  in  the  Vedic  Ritual 


CHAPTER  I 

THE  DAUGHTER  IN  THE  VEDIC  RITUAL 

The  civilization  of  a  country  is  best  understood  by  a 
thorough  study  of  the  Position  of  its  Women.  The  woman 
in  the  various  phases  of  her  life  as  Daughter,  Wife  and 
Mother  not  only  protects  and  invigorates  the  man  to  the 
best  of  her  power  but  safeguards  his  interests  even  at  her 
own  cost.  As  soon  as  the  manfolk  begins  to  misjudge  this 
latter  magnanimity  of  woman  as  her  weakness,  a  nation 
begins  to  sink  slowly  into  the  depth  of  degradation  and 
misery.  In  the  long  history  of  Indian  Civilization,  our 
society  has  faced  innumerable  odds — constant  invasion  from 
outside,  intermixture  of  heterogenous  faiths  and  thoughts, 
ruthless  persecution  and  so  on  —  and  certainly,  changes  there 
have  been  many  with  the  consequence  that,  social  conditions 
changed  a  good  deal  from  period  to  period.  Even  then, 
ancient  Indian  Literature  exhibits  a  uniform  spirit  of 
reverence  for  womanhood  and  Vedic  Religion  does  not  deny 
any  right  to  women,  not  in  the  least  the  religious.  Hindu 
Religion  upholds  the  Vedas  as  the  Highest  authority  and 
the  view-points  of  the  Smrtis  and  Puranas  contradicting 
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those  of  the  Vedas  are  simply  to  be  ignored.  This  just 
attitude  of  the  Hindu  Society  has  saved  it  at  all  critical 
times.  True  there  have  been  ups  and  downs  in  the  position 
of  Hindu  Women,  but  they  have  never  been  shorn  of  their 
inherent  goodness  and  greatness  on  account  of  oppression 
or  excessive  depression.  Along  with  national  regeneration 
from  period  to  period,  the  liberties  and  possessions  of  women 
appear  to  vary  and  that  is  only  natural;  but  even  then, 
there  is  the  constant  attitude  of  very  deep  respect  for  women 
ingrained  in  Indian  mind  which  is  the  direct  outcome  of 
the  teachings  of  Vedic  Religion.  We  must  analyse  this 
thoroughly  in  order  that  we  may  have  a  thorough  grasp  of 
the  Position  of  women  in  Ancient  and  Modern  India  and 
this  we  shall  do  in  the  following  sections  of  the  work. 

The  Daughter  is  affection  incarnate  and  it  is  as  such 
that  Vedic  Literature  depicts  her.  She  has  never  been 
denied  the  rights  her  brother  enjoys.  A  critical  analysis 
will  reveal  that  in  the  Vedic  Ritual  the  Daughter  is  just  as 
important  as  the  son,  if  not  more;  as  a  matter  of  fact,  in 
many  places  it  would  appear  as  though  in  ancient  India  the 
Daughter  was  more  covetable  for  the  parents  than  the  son. 
Certain  misconceptions  took  the  upper  hand  in  some  parts 
of  India  during  Mediaeval  ages  owing  to  the  then  degenerate 
conditions;  the  teachings  of  the  Veda  were  really  ignored 
though  apparently  the  commentators  intended  to  uphold 
them;  nation  as  a  whole  was  in  a  tottering  state  and  no 
doubt,  women  also  had  to  face  all  sorts  of  ordeals.  Time 
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is  now  ripe  when  Indians  should  look  back  to  their  glorious 
Vedic  Age  and  allow  the  girls  to  enjoy  the  same  Vedic 
Rights  as  our  Holy  Scriptures  declare. 

The  Samskaras  must  all  be  performed  for  the  Daughter 
as  well  as  the  Son  and  no  discrimination  ought  to  be  made 
between  them.  The  pseudo-Vedic  attempts  of  a  few 
scholars  in  Mediaeval  India  to  prove  the  Daughter  an 
unwelcome  member  of  the  family  must  be  discarded  as 
absolutely  unvedic,  unholy  and  suicidal  as  the  early  Vedic 
Ritual  Literature  uncompromisingly  compels  just  the  reverse 
conclusion.  In  subsequent  ages,  women  have  been  denied 
the  honour  of  the  Pumsavana  and  the  privilege  and  dignity 
of  the  upanayana  in  particular.  But  this  attitude  is 
absolutely  unvedic. 

The  Significance  of  the  Vedic  Rite  Pumsavana1 .  The 
Pumsavana  is  an  important  Vedic  rite,  generally  belived  to 
be  performed  in  order  to  have  male  children  only.2  But 
there  is  evidence  to  show  that  the  pumsavana  is  a  rite 
performed  with  the  object  of  averting  any  evil  to  the  progeny 
and  of  having  either  a  male  or  a  female  child  as  desired. 
According  to  the  majority  of  Ritual  authorities2  this  rite  is 

i.  This  section  was  published  in  Indian  Historical  Quaterly, 
Vol.  XIV,  1931,  pp-  &31 — 835.  2.  CL  Monier- Williams,  A 
Sanskrit — English  Dictionary.  Oxford  Clarendon  Press,  1899,  P- 
630,  Column  2.  2.  Cf.  Paraskaragrhya-sutra,  (henceforth 

abbreviated  as  ParGS.)  Bombay  ed.,  191$,  p.  145  f.,  all 
commentators  stick  to  the  same  principle;  Samskara-paddhati, 
Poona,  1924,  p.  31,  line  3;  Baudhayana-grhya-sutra,  (henceforth 
abbreviated  as  Baudh-  GS.)  Mysore  University  ed.,  p.  20. 
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to  be  performed  on  each  occasion  of  the  wife’s  pregnancy 
so  that  whenever  the  wife  and  the  husband  wish  to  have  a 
daughter,  they  may  use  what  is  technically  known  as  Oha 
i.e.  an  alteration  in  the  gender  or  other  things  as  necessary 
in  the  sacred  formulas,  etc.,  just  as  they  have  the  option  to 

choose _ if  they  want  sons — whether  they  would  have  an 

heroic  son  or  otherwise.1  Both  the  Simantonnayana  (the  rite 
of  parting  the  hair)  and  the  Pumsavana  are  really  Garbha- 
samskaras,  performed  for  removing  the  sin  that  might  bring 
any  evil  to  the  embryo.2  The  word  ‘Pums’  in  the  name 
of  ‘Pumsavana’  refers  to  both  male  and  female  and  does  not 
at  all  debar  the  use  of  ‘Oha  whenever  necessary. 

That  the  first  part  ‘Pums’  of  the  compound  ‘Pumsavana’ 
does  not  stand  for  the  male  child  alone  is  corroborated  by 
the  fact  that  nowhere  in  the  Grhya-sutras  do  the  Sutra-karas 
intend  to  exclude  daughters  by  the  use  of  words  in  the  mas¬ 
culine  gender.  The  usual  method  is  to  speak  about  both 
males  and  females  by  the  use  of  the  masculine  gender  only; 
when  the  Sutra-karas  have  to  say  something  particular  about 
females,  only  tben  do  they  use  specifically  the  feminine 
gender.  Thus  when  LaugSksi  in  the  K5thaka-grhya-sutra 

says,  ^  STW  he  does  noc  mean  t0  say  that  when 

a  daughter  is  born,  it  is  to  be  otherwise.  In  commenting 


!  ParGS-  op.  dt.P.  M4.  fines  7-8;  for  the  Uha  used  in 
dais  connection,  see  Samskara-rantamala,  (henceforth  abbreviated  as 

Sams  RM.)  Poona,  1899,  p.  813,  II.  a4“a3- 

\  Cf  ParGS.,  op.  cit.,  p.  i44>  9*  l6*  et  * 

paddhad,  op.  at..  I  - ;  Sams  RM..  P.  8,3.  II.  «f. 


Samskara- 
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upon  the  sutra,  Adityadarsana1  expressly  says  that  the 
daughter,  too,  should  have  the  naming  ceremoney.  In  the 
Jatakarman  section  of  the  Asvalayana-grhya-sutra,  an  apho¬ 
rism2  makes  the  provision  that  when  a  ‘Kumara’  is  born, 
the  child  is  to  be  treated  with  water  mixed  with  gold.  In 
commenting  upon  the  sutra,  Haradatta3  says  that  herein 
provision  is  made  for  a  ‘Kumarl*  as  well,  as  the  gender  is 
not  intended  to  be  stressed,  ‘lingasya  avivaksitatvat.’  Simil¬ 
arly  is  to  be  explained  in  the  Baudh 

GS.4  It  will  be  seen  that  at  the  end  of  the  section  on  Jata¬ 
karman,  Baudhayana  points  out  the  name  given  to  a  daugh¬ 
ter  should  consist  of  an  odd  number  of  syllables5  and  makes 
the  provision  of  blessing  the  child  -^w-j  I  By  the 

use  of  the  masculine  gender  in  ‘‘amusmai,”  Baudhayana 
certainly  does  not  mean  that  “svasti,”  i.e.,  benediction 
should  not  be  uttered  in  case  of  the  birth  of  a  daughter  of 
whom  he  speaks  in  the  preceding  aphorism.  What  he  really 

i.  Op.  cit.,  p.  137.  2.  Trivandrum  ed.,  1923,  p.  60.  II,  17-18. 

3.  Asvalayana-grhya-sutra,  (henceforth  abbreviated  as  AsvGS.) 
op.  cit.,  p.  61,  II.  1-2  “Lingasya  avivaksitatvat  kumarya  api  prap- 
noti.”  For  his  argument,  see  II.  2f.  For  similar  examples  where 
the  gender  is  not  intended  to  designate  males  only.  cf.  statements 
like  svarga-kamo  yajeta  :  yah  svargakamah  sa  yajeta:one  who,  male 
or  female,  aspires  to  go  to  heaven,  should  sacrifice;  see  in  this  con¬ 
nection  the  Jaiminiya-mimamsa-darsana.  6-1-7;  see  also  Nyaya- 

mala-vistara  on  the  same  6-1-6  ff.;  Karkacarya  on  the  Katyayana- 
srauta-sutra,  (abbreviated  as  KatSS.)  1-1-7,  Chowkhamba  ed  ,  1908, 
p.  5;  Yajnikadeva  on  the  KatSS.,  Berlin  1157,  P-  8. 

4.  Op.  cit.,  II.  1,  2,  p.  33. 

5.  Op.  cit,  p.  35, 1  17,  | 
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does  is  to  revert  to  his  general  way  of  statement,  uses  the 
masculine  gender  to  mean  both  males  and  females  and  con¬ 
cludes  the  section  by  prescribing  the  rule  that  the  jata-kar- 
man  rites  should  be  finished  with  the  utterance  of  benedic¬ 
tion  for  the  child  (boy  or  girl).  The  object  (samkalpa)  of 
the  rite  as  stated  in  the  Prayogas  also  shows  that  the  word 
Turns’  is  not  restricted  to  males  alone.  The  rite  is  meant 
for  removing  the  sin  that  may  bring  evil  to  the  progeny. 
It  is,  most  probably,  owing  to  this  fact  that  ManavaGS. 
omits  the  rite  altogether,  as  it  considers  the  samskara  called 
Simantonnayana,  1.  e.,  parting  of  the  hair,  quite  sufficient 
for  averting  any  evil  to  the  embryo  caused  by  the  father  or 
mother  or  both.  That  a  girl  should  pound  a  herb  for  use 
during  the  Pumsavana  ceremony1  also  indicates  that  the 
sutrakaras  raise  no  objection  to  the  birth  of  others  of  her  sex, 
nay,  more  — they  introduce  a  girl  in  particular,  not  a  boy, 
because  as  shown  by  the  analysis  of  the  rites  performed  by, 
and  for,  the  daughter — the  daughter  is  for  the  parents  the 
sum-total  of  purity,  tenderness,  affection,  devotion  and  bliss." 
If  the  meaning  of  the  word  ‘Pums  be  limited  to  males 
only  and  the  Pumsavana  be  a  rite  that  must  be  performed, 
there  remains  no  rite  to  be  performed  for  the  birth  of  a 

i  Bhardvaja-grhya-sutra,  (abbreviated  as  BharGS.)  Solomon  s 

ed.,  London,  i9i3>  22>  P*  22'  ^  ****  ^ 

vrnrsrr  i»*rn it  ^  ^f^T,  etc. 

2.  It  must  be  remembered  that  the  introduction  of  a  person  or 
thing— a  person  in  paticular— in  Vedic  rituals  is  significant. 
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daughter.  But  the  fact  is  that  the  birth  of  a  daughter  is 
most  welcome.  Parents  perform  Kamya-sraddhas  on  the 
second  day  of  the  moon  in  the  hope  of  having  a  daughter.1 
Desirous  of  having  a  daughter,  the  husband  touches  all  the 
fingers  of  the  wife  except  the  thumb  during  the  marriage 
ceremony.2  Longing  for  a  daughter  the  bridegroom  shows 
the  bride  after  she  has  reached  her  new  home3  the  Dhruva 
and  other  constellations.4  The  parents  deem  it  a  favour  of 
god  if  they  can  have  sons  as  well  as  daughters  by  their  side 
during  the  performance  of  sacrifices.5  The  Rg-veda  praises 
the  father  of  many  daughters.6  The  daughter  claims  her 
support  from  parents  not  for  nothing,  but  for  her  devotion 

1.  Gobhila-parisista  sradha-kalpa,  Bib.  Ind.,  Calcutta,  1909,  p. 
i86;Par.  G.  S.,  op.  cit.,  p.  538,  I,  21,  commentary  of  Gadadhara  i.I. 

2.  AsvGS.  Trivandrum  ed.,  193,  I,  5,  3,  p.  23,  11.  II- 125 

wzreyi:  w^Wnrr  ^iwrftr  ^ 

^rnr^cr  %  s<rr  srr^Tf-rf-ct  ;  ^  ; 

\  Commentary : 

^STSTT^T  I  gwf^TdTcT  | 

1  wnmm:  I  Apastamba-grhya- 

sutra,  (henceforth  abbreviated  as  ApGS.),  Madras,  1893,  VI,  12. 

gn*T^cr  1  See  also  commentary. 

3.  This  reflects  a  great  anxiety  for  having  daughters. 

4,  Kadiaka-grhya-sutra.  (abbreviatedKath  GS.),  op.  cit.,  XXV,  45, 
p.114,  II.1-2,  yy  |  Devapala's 

comm.  |  5.  Rg-veda,  VIII,  31, 

8.  Hfwr  -err  ^r*rrfinrr  |  f%T*n^sTg-T  |  6  VI, 

75,  5*  fVdl  ¥df1^',?T  i 

^  fiRit  w^fet  TT^cr:  11 
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co  them.1  They  care  for  her  as  much  as  they  do  for  their 
son  ;  of  it  may  be  said  —  even  more,  as  the  father  is  found 
to  worship  the  daughter  (kumarl)  as  an  emblem  of  Virginity, 
as  an  emblem  of  Purity,  of  Tenderness,  Devotion,  and 
what  not.2  Just  as  the  Matrka-puja  is  to  take  place  at  the 
beginning  of  all  Vedic  rituals,  the  h.umarl-puja  is  recommen¬ 
ded  to  be  performed  at  the  end  of  all;  and  this  latter  wor¬ 
ship,  the  Daughter-Worship,  is  impossible  in  the  absence  of 
a  daughter  as  she  is  to  be  bodily  present.  The  father  wraps 
her  up  with  new  garments,  entertains  her  with  delicious 
dishes  and  walks  round  her.  From  her  first  year  onwards, 
she  is  worshipped  as  different  deities;  if  she  is  one  year  old, 
as  Sandhya;  if  two,  Sarasvatl;  and  so  on.  Thus  as  she 
grows,  the  parents  find  in  her  different  manifestations  of  the 
Supreme  Soul,  —  blessing  them  in  every  possible  way.  The 
daughter  is  indeed  the  embodiment  of  all  blessings  for  the 
parents  and  the  family.  In  Sanskrit  literature  the  word 
Pums  does  not  exclusively  mean  males  alone  but  is  also 
found  used  in  the  sense  of  human  beings  in  general.  Thus, 
when  Varahamihira3  says  the  earth  has  veins  just  as  the 


i  Rg-veda  II.  17,  7.  WPTfTT  ftaf.  ^WTSfTqT  ^^T- 

fir?r  MTUT  |  *TRT  ^  W  Sayana 

in  his  commentary  says :  tq^t:  mnfkvmt  ^ 

I  2.  Tri-vediya-kriya-kanda-paddhati,  Calcutta. 

,887,  p,  160.“ . "fWlOiyum  ^ 

aft* . »*  .  „  ,  oc  r 

a.  Vizianagram  Sanskrit  Series  ed.,  part  II,  53'  1  ’  a  so  5- 
Sec  also  Bhagavata-purana,  8,  24,  4i  f°r  a  similar  use. 
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bodies  of  ‘Pums’  have,  the  word  Pums  conveys  necessarily 
the  sense  ot  human  beings,  as  women  too  have  veins  in 
their  bodies.  Hemacandra  in  his  Abhidhana-cintamanP 
gives  “martya  :  one  who  is  mortal,’’  “bhu-sprs:”  one  who 
touches  (is  born  on)  the  earth,”  etc.  as  the  synonyms  of 
Pums.  All  these  necessarily  include  the  sense  of  women  as 
well.  In  commenting  upon  a  couplet  quoted  in  the 
Bhamati  which  includes  the  word  Pums  in  the  genitive 
plural,  Bhatta  Goplnatha  in  his  treatise  Upodghata1 2  says 
the  word  Pums  means  males  as  well  as  Females.  The  Asval- 
ayana-Srautasutra3  too  uses  Pums  in  the  same  sense. 

Thus  the  usual  method  of  the  Sutra-karas  of  including 
feminine  in  the  masculine  gender,  the  procedure  of  the  rite 
itself,  the  importance  of  a  daughter  emphatically  borne  out 
by  the  whole  range  of  Sanskrit  literature,  instances  where 
the  word  Pums  is  found  used  in  the  sense  of  both  males 
and  females — all  lead  to  the  conclusion  that  the  purpose  of 
the  Pumsavana  is  to  avert  any  evil  to  the  progeny  and  to 
have  any  child — male  or  female — as  the  parents  desire. 

The  Initiation  of  Women.4  There  is  a  general  belief 

1.  Boehthngk’s  ed.,  St.  Petersburg,  1147. 

2.  f^1%=n  1  f'st  ^sTprf^ssm 

|  Anandasrama  Sanskrit  Series,  vol.  94,  Toona 

1924,  p.  18.  For  grammatical  support  of  our  interpretation:  Panini, 
1-2.  66-67  Bala-manorama,  Trichinopoly,  (1 110-22).  p.  6o8,  11. 
3F,  Siddhanta-kaumudi,  939-33. 

3.  Bib.  Indica  ed.,  1874,  p.  203,  sutras  3,  2,  12ft. 

4.  This  whole  section  was  pub.  in  IHQ.  March,  1939 
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that  women  are  not  entitled  to  be  initiated  for  Vedic  studies. 
Such  a  belief  is  absolutely  wrong.  The  Grhya  Sutras  say 
in  connection  with  the  initiation  ceremony  of  the  Brahmana 

snTOygWtaC*’1 2 *  or  ’2  or 

or  exactly  similar  things4  meaning 
that  the  Brahmana  should  be  initiated  in  the  yth  or  8th 
year  after  he  was  conceived  or  born;  they  make  similar 
rules  for  the  Ksatriyas  and  Vaisyas  too — only  extending  the 
age-limit  for  them.  Here  by  Brahmana,  Ksatriya  and 

Vaisya  the  Sutra-karas  mean  that  botli  the  boy  and  the  girl 
of  these  castes  are  to  be  initiated.  As  in  the  case  of 
^T^T?T:5  in  here  also  the  gender  is  not 

intended  to  designate  the  Masculine  alone.  By  a  rule  like 
this  *T  i.e.  the  Brahmana  should  not  be 

murdered”  it  is  meant  rhat  the  sTTSP#  also  should  not  be 
murdered.  Similarly  by  saying  or  man  is 

mortal”,  we  mean  that  the  woman  is  also  mortal. 


1.  AsvGS.  I,  19,  1,  p-  64,  Bom.  ed. 

2.  KathGS.  41,  1.  p.  159.  3-  Y,ar.  ,S:  V*  P* 

4.  GobhGS.  II,  10;  Khadira,  II,  5,  1.  p.  7°'*  Gobhtla-grhya- 
karmaprakasika,  p.  84;  JaimGS.,  1,  i»  1;  ApGS.  10,  1  ,  tie 

Man  GS.  mentions  no  limit  but  begins  One 

should  observe  vows  from  initiation/’  ParGS.  n,  2,  1,  p^  196  Bom. 
ed.,  SanGS.  1,  p.  13-  Benares  edn.  p.  47-  Compare  also  AsvGK  ib, 
1  p.  a75;  Saunaka-karika,  f.  31a;  As'v.  Ya.  Pad.,  India  Office  Ms. 
Buhler  15,  fob  24b;  Renukarya  f.  12b;  Baudhayana-grhya-paddhati, 

f.  74a.  5.  SeeKatSS.  i,-i,7‘‘^^TO'  and  the 

commentaries  of  and  on  it;  pp.  5  &  8  of  the 


Chowkhamba  ed.,  and  Weber’s  ed.,  respectively. 
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Harlta1  says  women  are  oE  two  types  ;  those  who  speak 
about  Brahman  and  those  who  soon  become  wives  (i.e.  those 
who  do  not  grow  old  in  their  parents’  house).  OE  them,  the 
first  type  has  (the  right  to)  initiation,  establishment  oE  fire, 
Vedic  studies,  and  observance  oE  begging  alms  in  their  own 
houses;  the  second  is  initiated  and  (soon  after)  married. 
Yama2  as  quoted  in  the  Kurmapurana,  says  that  in  ancient 
times  the  tying  oE  the  girdle  is  prescribed  for  girls;  so  also 
the  teaching  of  the  Vedas,  and  the  utterance  o£  the  Savitrl. 
Nobody  except  her  father,  uncle  or  brother  should  teach  her. 
The  vow  of  begging  alms  is  prescribed  for  her  within  (the 
limit  of)  her  house.  She  should  dispense  with  the  deer  skin, 
the  bark  and  the  wearing  of  matted  locks.  Here  Yama 
seems  to  refer  to  the  existence  of  the  custom  not  only  in 
ancient  times,  but  also  in  his  own  days,  the  construction  be- 
ing  (sj^Tsfa)  The  word  ^  is 

significantly  put  by  Yama  by  way  of  a  comparison  between 
the  cld  time  and  his  own  time.  So  he  makes  the  rule  for 
his  own  time  that  nobody  other  than  the  girl’s  father,  uncle 
or  brother  should  teach  her,  she  should  beg  in  her  house 
only  (and  not  elsewhere)  and  she  should  not  wear  deer-skin, 

fH^JT^TSTT  ;  Samskara-ratna-mala, 
Poona,  1899,  vol.  I,  p.  165,  1.  6-7. 

STfa^hT^rscroT  »  fTcrr  ^fTcn  tt  *rr:  1  ^ 

^  II  <T5^fsT;ig'hc'  *rrPTIT<!)^T  ^  11 
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bark  and  matted  locks.  II  Yama  had  intended  to  say  that, 
unlike  in  ancient  times  in  his  own  time  the  girl  should  not 
be  initiated,  he  would  have  surely  said  something  like 

this :  —  I  If  ^ 

II  As  he  continues  with  a  series  of  verbs, 

all  in  the  present  tense — one  in  Lat  and  two  in  Lin,  it  is 
only  reasonable  to  think  that  he  prescribes  the  rules  for  his 
own  days  as  was  the  case  in  ancient  times  too. 

Without  being  initiated  ceremonially,  nobody  is  entitled 
to  utter  holy  mantras.  But  the  woman  is  found  to  utter 
sacred  formulas  in  various  sacrifices,  grhya  as  well  as  srauta. 
In  the  Sakamedha,  the  third  four-monthly  sacrifice,  the  girl 
uses  the  Tryambaka  Mantra.1  Mahldhara  in  his  commen¬ 
tary  Veda-dlpa  says  the  unmarried  girls  of  the  sacnficer 
should  walk  round  the  fire  three  times  along  with  the  other 
males,  the  sons  of  the  sacrificer  and  others  while  uttering 
the  Tryambaka  Mantra  for  Tryambaka ’s  blessing.  Accord¬ 
ing  to  the  Satapatha  Brahmana3  the  priests  and  the  sacrificer 
go  round  the  altar  thrice  from  right  to  left — smiting  the  left 
thigh;  but  the  maidens  go  from  left  to  right— smiting  the 
right  thigh.  While  doing  so,  the  maidens  utter  the  form¬ 
ula  :  “We  worship  Tryambaka,  the  fragrant  bestower  of 
husbands.  Even  as  a  gourd  is  severed  from  us  stem,  so 


i  VajSamh  III,  6ob,  TOTH*  1^*  1 

«f«"  WiTftfr  l»  P-  92>  Weber's  edition 

of  the  White  Yajurveda.  3-  B,  6.  2,  13L  p.  197.  e  er  s 

edition;  for  Sayana,  see  op.  cit.,  p.  210. 
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may  I  be  severed  from  this  world,  not  from  thence.”1 
Katyayana2  says  3*FT5T  TPcT^mr  WqRTOr  : 

the  unmarried  girls  (of  the  sacrificer)  too  (should  go  round 

the  hre),  the  latter3  while  uttering  part  of  the  mantra,  in 

both  the  directions  (  crf^JT^‘  :  in  going  round 

both  in  the  direction  of  the  manes  1.  e.  the  left,  and  in  the 
direction  of  the  gods,  1.  e.,  the  right)  either  with  the  object 
of  having  husbands  or  fortune.”  \ajnikadeva4  in  the 
Paddhati  says,  *F5nTS  :  i.  e.  the  maiden 

too  is  to  utter  the  sacred  formula  as  it  is  so  prescribed.” 
Satyasadha5  also  says  that  if  the  daughter  of  the  sacrificer 
longs  for  marriage,  she  should  take  the  reverse  course  (to 
the  one  taken  by  the  males)  along  with  the  utterance  of  the 
Tryambaka  formula.6 

In  the  Varuna-praghasas,  the  second  four-monthly  sacri¬ 
fice,  after  Havis  is  placed  on  the  north  and  south  altars, 
the  Pratiprasthatr — while  leading  the  wife  to  the  fire 
for  the  Karambha-patra  oblation  —  asks  her  if  she  has  any 
lover  or  lovers.  After  her  declaration7  she  utters  the  for- 

1.  They  want  to  be  severed  from  this  world  i.e.  their  father’s 
house  and  be  permanent  in  their  husbands*  families.  Cf. 
Mahidhara  also.  They  like  to  leave  their  father’s  gotra  as  well. 

2.  Srauta-sutra,  5,  10,  17,  Weber, s  ed.,  p.  361. 

3.  The  former  one  i.  e.,  Vaj  Sam.r  III,  60  a,  being  used  by 

the  males.  4-  P*  53^»  Weber  s  ed.,  of  W.  YV.  5-  5rauta-sutra, 

5>  5°  P-  4^9*  v°k  II-  The  B.  YV.  schools  have  a  different 

reading  *tt  | 

7.  For  details  and  references,  see  our  section  on  “The  Wife  in 
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mula1  “srerfsffit  etc.:  we  invoke  the  Maruts,  the 

voracious  consumers,”  etc.2  Then  either  the  wife  or  the  wife 
and  husband  both  lift  up  the  Karambha  vessels  on  the 
winnowing  baskets,  place  them  on  the  head  and  offer  obla¬ 
tions  in  the  Daksinagni  with  the  formula  etc.; 

which  in  the  village,  etc.”.3  On  her  way  back,  the  wife 
recites  the  formula  ^  etc.:  having  performed  the 

work  etc.”4 

In  the  agnistoma  too,  the  wife,  entering  by  the  south 
door,  anoints  the  axles  of  the  Soma-cart  with  the  remnant 
of  the  clarified  butter  left  after  the  Savitrl-homa  along  with 
the  utterance  of  the  formula,  ^TT  etc.  5 

There  are  several  such  instances  where  the  wife  or  wives 
use  sacred  formulas.  The  Puranas  and  the  Smrtis  as  well 
furnish  examples  as  to  the  right  of  women  to  utter  the  holy 
mantras.  The  Skanda-purana8  says  that  the  wife  should 
sacrifice  with  the  sacred  formulas  in  the  rituals  in  accordance 
with  the  regulations;  so,  in  the  funeral  rite  too,  she,  accord¬ 
ing  to  the  sacred  law,  is  entitled  to  utter  the  sacred  mantras. 


the  Caturmasya  Sacrifice”  below  under  ‘‘The  Wife  in  the  Vodic 
Ritual,”  ..  Vaj-Samh.,  Ill,  44?  for  Mah.dhara  see  Webers  ed„ 
vol.  I,  p.  83;  Karka,  op.  cit-,  vol.  Ill,  p.  473*  on  KatSS*  5*  5*  IO- 

2  See  also  other  YVSs.  3.  Vaj-Samh,,  111,45-  4.  Op,  cit  47. 
c*  vli-Samh  5,  17,  The  mantra  has,  however  variant  readings 
in  the  diffierenT  Samhftas  and  Sutras.  «  Mart-Sa^hita  .  a  9; 

K.at-Samh..  II,  >0;  Sat-Bra,  III  5.  3-  «3-M-  ManSS’  2’  2-  •  5> 

K5t6S’  Ed3!  3by  Pancanana  Tarkaratna,  Calcutta,  .9".  vol.  IV, 
p.  2326;  also  quoted  in  the  p.  22. 
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The  kaladarsa,  as  quoted  in  the  Sraddha-mayukha* 1  of 

Niiak  antha  Mlmanisaka  Bhatta,  quotes  the  following  lines 

from  the  same  source  to  show  that  women  are  not  entitled 

to  utter  the  sacred  formulas  in  the  funeral  and  sraddha  rites: 

:  in  the  absence  of  all 

others,  the  i.e.  the  women  should  offer  to  the  bhartrs 

i.e.  the  maintainers  without  mantras.”  Unfortunately  we 

cannot  trace  the  line  in  the  Calcutta  edition  of  the  Skanda- 

purana.  The  line,  however,  occurs  in  the  Markandeya- 

purana.2  We  read  herein  like  this: — a  <?R*: 

c  s4  n3 

l  b  ^  qTRRcE  ||  c 

l  and  preceding  these 

lines  are— 1  ScHTra  I  ^  *T*TRT 

II  j  |  3T'4T^i2f 

II  But  Raghunandana3  takes  the  stanzas  in 
the  following  order;  a.  b.  1.  j.  to  run  concurrently  and 
argues  that  “apy  evam”  in  j.  means  “amantrakam”  as  in  a. 
and  so 

the  prohibition  (of  the  use)  of  mantra  applies  to  those 
cases  only  where  the  women  offer  the  Sraddha”.  We  cannot 
find  out  in  any  of  the  printed  editions  or  manuscripts  availa¬ 
ble  in  the  India  Office  Library  the  order  followed  by  Raghu¬ 
nandana.  Moreover,  the  word  “f%R:”  in  a  above  does  not 

1.  Ed.,  by  Gharpure  in  the  Collection  of  Hindu  Law  Books 
VOl.  XVIII,  p.  22.  I,  24-25. 

2.  Dr.  K.  M.  Banerjee’s  ed.  in  the  Bib.  Ind.,  p.  189. 

3.  ’ST^-'cTW,  p.  508,  Calcutta,  1909-10. 
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mean  “Wife”,  but  any  and  every  woman  maintained  by  the 
deceased.  In  the  Sraddha-viveka,  after  enumerating  the  long 
list  of  those  who  are  entitled  to  perform  the  Staddhas,  the 
author  says  WOTfira.  qft’IftttT:  faq:— these  failing, 

any  and  every  woman  taken  hold  of  by  any  means  would 
do.”  These  are  the  women  meant  in  line  a  above  and  not 
the  wife.  The  claim  of  the  wife  (Patnl)  to  perform  the 
funeral  and  Sraddha  for  her  husband  follows  immediately 
after  the  son,  i.e.  the  son  falling,  the  wife  is  to  do  so. 
Sankha,  Katyayana,  Sraddha-viveka,  Sraddha-mayukha, 
Sraddha-kriya-kaumudi  and  all  other  authorities  are  unanim¬ 
ous  on  the  point.  So  by  “fW  in  few  ffcVhe 

wife  can  by  no  means  be  meant.  The  words  “apy  evam  in 
line  j  in  the  order  we  find  mean  that  the  mantras 
etc.  are  to  be  uttered  and  that  the  rites  following  should  be 
the' same  as  mentioned  before.  The  Kalpa-taru  says  that 
etc.  means: 

stTHT'’  ^  I 

Here  it  is  evident  that  the  women  also  utter  the 
mantra  in  the  Sraddha.  After  having  said  that  the  Ekodd- 
ista  and  Sapindikarana  should  be  offered  with  mantras, 
Yajnavatkya1  says  “This  Sapindikarana  as  well  as  Ekoddista 
should  be  offered  to  the  woman  also  ’.  Yajnavalkya  has 
suggested  no  distinction  whatsoever.  The  Chandoga-parisista2 

,  UnaSaroh,  ed.,  by  Pancanana  Tarkaratna,  Calcutta  1903, 
p.  i6t,  l.II.il.  *54.  *.  ftraTtr®T  1 

*1  etc. 
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also  says  chat  the  Sapindikarana  of  the  mother  is  said  to  be 
observed  with  the  grandmother  (on  the  father  s  side)  m 
accordance  with  the  rites  as  mentioned.  Here  also  no  dist¬ 
inction  whatsoever  is  suo-o-ested.  The  Sraddha-kriya-kaumudi1 
also-commcnts  on  the  couplet  etc.  thus : 

^rPnr  ^ 

insftfg  ggfcr  i  etc, 

Here  he  thinks  the  couplet  “Strinam  amantrakam’  srad- 
dham,”  etc.  is  baseless  (an  interpolation)  as  it  is  not  found’ 
in  a'll  the  Samgrahas  and  the  view  that  the  woman  is  not 
entitled  to  perform  the  Sraddha  with  mantras  is  not  tenable. 

t 

The  Brahma-purana2  also  says  distinctly  that  women 
should  offer  the  Sraddha  with  mantras.  Sankha3  says  that 
the  daughter  too  after  her  samskara  should,  like  the  boy, 
observe  the  Asauca,  perform  the  funeral  rite,  offer  Pindas 
and  celebrate  the  Ekoddista  for  her  father.  Here  too  no 
distinction  has  been  suggested  and  accordingly  the  mantras 
are  to  be  uttered  by  the  daughter  too.  The  reason  why  fhe 
in  line  a  above  who  are  really  crf^3Z^t^T: 

in  the  language  of  the  Sraddha-viveka-kara  should  not 
utter  the  mantras  is,  therefore,  not  that  the  woman,  because 
of  her  sex,  is  not  entitled  to  utter  the  mantra  in  the  Sradd- 

i.  S.  of  Govindananda,  Bib.  Ind.  Cal.,  1904,  p.  377,  11.  1^-78, 
1.  if.  2.  fqurg^TtfgTc};  I 

g  11  3.  gffc?T  gsw  ^Tcrr-fq<rr*g  | 

IJ^TT  7f4t:  H  as  quoted  in  p.  2< 

a  1  C\  f  —>  * 

the  puts  the  verse  under  the  name  of  Bharadvaja. 
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ha,  but  because  these  women  somehow  picked  out  in  the 
absence  of  all  others  need  not  utter  the  mantras.  Such  wo¬ 
men  will  perform  the  Sraddha  somehow,  and  nobody  would 
like  them  to  perform  the  Sraddhas  in  all  the  details.  if  the 
mantras  are  cut  out,  the  oblations  are  ajso  necessarily  cut 
out  and  the  ceremonies  too  become  reduced  by  almost  two- 
thirds.  This  is  the  reason  why  the  44Pfi4fepp 
thould  not  utter  the  mantras. 

The  Nrsimha-tapanlya  Upanisad  says  5P3T4  4^: 

:  (some)  do  not  recommend  (the  utterance 
of)  the  Savitri,  Pranava  and  Yajus  for  the  woman  and  the 
sudra.”1  Baudhayana2  says,  ‘‘314^1  fE<34t  — some 

say,  women  are  not  entitled  to  utter  the  mantra.”  The 
words  and  in  the  above  texts  show  that 

the  authorities  themselves  do  not  think  that  women  are  not 
entitled  to  utter  the  mantras  though  there  are  a  few  schools 
who  think  otherwise.  Moreover,  the  authority  of  the  Smrti 
cannot  be  reckoned  as  valid  against  that  of  the  Sruti.  Thus, 
Vedavyasa3  says  that  where  Sruti,  Smrti  and  Purana  differ 
(in  opinion),  the  Sruti  should  be  considered  as  the  authority > 
of  the  (latter  two)  Smrti  precedes  (over  the  Purana).  So,  the 
schools  whom  Baudhayana  mentions  need  not  be  taken  into 
serious  consideration.  The  opinion  of  the  school  quoted  by 


i  p.  io  of  Anandasrama  edition  (vol.  30),  1.  6.  7.  2.  As 

quoted  in  15rn3‘cH4,  Hrsikesa  Sastrin  s  ed.,  Calcutta,  1909-.  o,  p.  41 1, 
1.4.  3.  1  7T4  4*TTJ!T  ^TtU 

^  II  SmrSam  Poona,  1905.  P*  3 *V>  h  7  fverse  4)* 
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the  Nrsimha-tapanlya  CJpanisad  is  to  be  ignored  not  only 
because  the  Upamsad  itself  considers  it  ignorable,  but  also 
because  the  opinion  of  the  majority  should  prevail  when 
the  authorities  differ  among  themselves.  Our  copious  Sruti 
evidence  shows  that  the  opinion  of  the  opponent  school  can¬ 
not  prevail. 

In  the  Pinaa-pitr-yajna1  and  other  Sraddhas2  the  middle 
cake3  given  to  the  manes  is  to  be  eaten  by  the  wife  (Patnl). 
The  husband  gives  her  the  cake  saying  that  she  should  eat  it 
as  it  represents  the  juice  of  the  annual  herbs  growing  in  wat¬ 
ers;  as  a  result  she  should  become  pregnant  with  a  human 
embryo.  The  wife  too4  eats  the  cake  with  the  prescribed 
mantra.  If  the  house-holder  has  many  wives,  he  divides  the 

cake  amongst  them  all  and  all  of  them  should  eat  their  res- 

* 

pective  portions  along  with  the  utterance  of  the  above  sacred 
formula.  The  author  of  the  VaijayantI  as  mentioned  in  the 
Samskara-ratna-mala5  says  this  eating  of  the  cake  is  not 
optional  but  obligatory  whenever  the  Sraddha  is  celebrated. 
According  to  him,  therefore,  the  utterance  of  this  mantra  is 
not  an  occasional  but  a  regular  right  of  the  wife:  if  the  eat¬ 
ing  of  the  cake  is  a  regular  (nitya)  right,  the  utterance  of  the 
mantra  must  also  be  her  regular  right  during^  the  observance 

i.  See  Sams  R.  M.  Poona,  1899*  p.  9^3*  H.  9b  2. 

Poona,  1909,  p.  37.  3.  If  there  are  6  cakes,  the  wife  should  eat 

both  the  middle  ft;  trraw,  p.  37. 

If  the  wife,  howevei  is  not  in  a  fit  stage,  she  should  not  eat  the 
cake.  5.  Poona.  1899,  p.  983,  1.  13. 
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of  all  the  Sraddhas.  It  does  not  seem,  however,  that  the 
eating  of  the  middle  cake  or  both  the  cakes  is  compulsory. 
The  Sraddha-mayukha1  says  it  is  only  optional  and  not  obli¬ 
gatory.  Mann  uses  the  word  ‘‘Sutarthinl :  desirous  of  a 
son”  while  prescribing  the  eating  of  the  cake  by  the  wife. 

Devanna-bhatta  in  the  Sraddha-kanda2  savs  if  she  is  desirous 
•  •  •  •  •  •  / 

of  a  son  or  a  daughter,  the  wife  should  eat  the  cake.  Yama 
also  says  the  wife  desirous  'of  an  issue  should  do  so.  The 
Vayu-purana  puts  the  word  “Prajarthml :  longing  for  a  son 
or  a  daughter”  as  an  adjective  to  the  wife  and  mentions  the 
sacred  formula  W*’  which,  it  assures,  is 

(capable  of)  increasing  (the  number  of)  sons  or 
daughters.”  Anyhow,  the  fact  remains  that  whenever  the 
wife  eats  the  middle  cake  she  as  a  rule  utters  the  mantra.  It 
is  her  right  and  no  authority  has  ever  intended  to  deprive 
her  of  this. 

Asvalayana3  says  in  his  Grhyasutra  that  from  the  time  of 
marriage  onwards  the  house-holder  himself,  the  wife,  the  son, 
the  unmarried  girl,  or  a  disciple,  should  offer  regular 
oblations  to  the  Grhya  fire.  GargyaNarayana4  and  Hara- 
datta5  also  cite  the  opinion  of  some  schools  according 

to  whom  the  wife  and  the  unmarried  daughter  are 

i .  Ed.  by  J.  R-  Gharpure, 

Collection  of  Hindu  Law  Books,  vol,  XVIII,  ^<3^3 

si  f Mm*  1  2*  ^fc^fc^Tvol.  IV,  p.  402.  3.  1,  7,  1,  trrfwf- 

^  Wfa  3T  1 Tr  |  4.  P.  33, 

1.  3,  Bombay  ed.  of  AsvGS.,  5  AsvGS  Trivandrum  ed„  p.  133.  1.  21. 
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entitled  to  offer  the  oblation  without  any  reservation. 
Khadira1  says,  “Some  say  the  wife  should  sacrifice;  the 
wife  is  the  house  and  the  fire  belongs  to  the  house.” 
Gobhila2  also  says  the  wife  should  verily  offer  the  morning 
and  evening  oblation  to  the  domestic  fire  for  the  same 
reason.  According  to  the  Prayogaratna3  too,  the  wife,  the 
unmarried  daughter,  the  son,  or  the  disciple,  should  offer 
the  sacrifice  in  accordance  with  the  above-mentioned  order. 
The  Smrty-artha-sara4  also  holds  that  the  sacrifice  offered 
by  the  wife,  the  daughter,  etc.  is  to  be  considered  just  the 
same  as  offered  by  the  sacrificer  though  the  wife  and  the 
daughter  should  offer  without  the  besprinkling  So 

the  wife  and  the  unmarried  daughter  are  entitled  to  offer 
the  oblation  along  with  the  utterance  of  the  mantras  un¬ 
questionably,  together  with  the  Om  at  the  beginning  and 
end  of  each  mantra.5  The  connection  between. the  domes¬ 
tic  fire  and  the  wife  is  so  close  that  the  fasting  in  case  of 
its  extinction  devolves  on  the  wife.6 

i.  Ed.  by  A.  Mahadeva  Sastrin,  Mysore  Govt.  Or.  Lib. 
Series,  no.  41,  1,  5,  17-18,  p.  40,  trcft  | 

ifcT  |  The  definition  o£  acc.  to  ^Tf^T  1 .5. 1 , — 

“sf^jTtTT  TnlTTT  TZlfhTTcl  S  |  Also  cp.  ‘f*T  ^ 

1  2.  1,  3,  15,  p.  95,  Bib.  Ind  ^ 

'TePl,  *7^1  3.  Bombay  edition. 

4.  ^  ITT*  g,  p.  34  (A.S.S.,  vol.  70).  ^ 

5.  Upodghata,  Poona,  1924,  p.  47,  1.  12-13. 

^  iroft  iws:  1  6.  Asv  GS.  1.7.3  1 
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Tarkalarikara  in  his  commentary  on  Gobhila,1  however, 
thinks  that  the  wife  should  be  given,  on  this  account, so 
much  education  as  would  suffice  for  this,  because  ‘‘without 
studies  she  cannot  sacrifice,  nor  does  the  Sutra  say  that 
she  should  offer  silently.’’  Anyway,  this  much  confession 
is  sufficient  to  show  that  the  wife  is  entitled  to  the  Initia¬ 
tion  ceremony  so  that  she  may  be  entitled  to  read  at  all* 
not  to  speak  of  uttering  the  Vedic  mantras. 

Paraskara2  says  that  the  wife  should,  if  she  is  desirous 
of  conception,  offer  the  first  oblation  in  the  evening  as  well 
as  in  the  morning  along  with  the  utterance  of  the  prescri¬ 
bed  mantra  wherein  she  should  utter  the  “Svaha”  again.3 
All  the  commentators,  Karka,4  Jayarama.  Harihara, 
Gadadhara  and  Visvanatha  agree  that  the  wife  should 
worship  the  fire  with  the  first  oblation  in  the  morning  as 
well  as  in  the  evening  with  the  above  mantra.  The  mantra 

i  i,  c  15  i.  io  f.,  Bib.  Ind.  ed. 

I  2.  ParGS.  i,  9,  3-5.  p.  no, 

Bom.  ed.,  1918,  -JTH^rr *tt”  1  3.  This  “Again” 

means  that  she  should  first  offer  the  oblation  with  the  mantra 
“Agnaye  svaha  Prajapataye  svaha”  in  the  evening  and  “Suryaya 
svaha  prajapataye  svaha”  in  the  morning,  and  then  should  offer 
another  oblation  with  this  mantra  together  with  “Svaha.” 

4.  For  the  commentaries,  see  pp.  no;  Jayarama,  1.  3-4,  p.  HI; 

Harihara,  1.  34  f.  ?  fa  • 

fkTf^crr  ^  cnreri  \ 

-cIT^n  Tfz,  t^cTT^T-fpT-f^T5IT^^r- 

^  I”  Gadadhara,  1.  6f.  p.  114, 

Visvanatha,  1.  gt,  p.  ^5- 
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prescribed  for  her  is  a  Homa-mantra  ending  with  “Svaha: 
Hail”;  as  she  is  to  offer  the  first  oblation  with  this,  it  is 
she  who  is  to  utter  the  Pranava  also.  Without  the  upa- 
nayana,  the  wife  can  never  do  so. 

Asvalayana1  in  connection  with  his  section  on  Nama- 
karana  says :  i.  JTfff  ^  I  2. 

ftSHPcf  1  3.  37  I  4.  s?f^r-^r^5^' 

|  5.  gTJTTfa  cTf  I  6.  §ftHJTq7 

7.  cT-fncTrfqRfd  feiHUTT  ^7^13:  I 

In  the  commentary  upon  the  Sutra  marked  3  by  us,  Hara- 
datta  says  that  because  of  the  mention  of  “Tu”  and  “Eva” 
in  the  Sutra  all  that  is  said  m  the  above  Sutras  (2-4)  is  not 
sufficient;  and  it  is  prescribed  here  that  the  names  for 
males  should  consist  of  even  syllables.  The  names  of  females 
should  consist  of  an  odd  number  of  syllables.  Asvalayana 
thus  finishes  what  he  has  to  say  about  the  Fff5^3qTfF35 
and  proceeds,  without  making  any  more  distinction,  to  say 
about  the  abhivadanlya  name  of  the  child  (male  or 

female)2 — “(He)  should  find  out  a  name  to  be  used  (by  the 
child)  at  the  time  when  the  child  bows  down  to  her3 

(during  the  upanayana);  the  parents  should  keep  the 

1.  I,  15,  4  f,  p.  55,  Bom.  2nd,  ed.;  1,  13,  4  f,  p.  62, 
Trivandrum  ed.  2. 

etc.  Gargyanarayana,  p.  56.  vr?  cTTTc[ 
etc.,  Hayadatta,  p.  63. 

3.  Asvalayana  does  not  repeat  this  rule  in  the  section  on 

Upanayana  as  this  rule  has  been  mentioned  here. 
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name  concealed  (to  themselves)  till  the  child’s  Initiation.1” 
Rumania  Bhatta2  also  holds  the  same  view  when  he  says 
“Nama  abhivadanlyam  tu  pitror  hrdya  upanlcitah :  But 
the  name  for  the  child’s  abhivadana  the  parents  should 
keep  secret  till  the  upanayana.3”  Apastamba  (1.15.8)  also 
holds  an  identical  opinion.  Sankhayana  and  Kauslcaki 
(1 .24)  also  mention  this  secret  name,  an  earlier  reference 
to  which  is  found  in  the  Brh.  Up.(vi.^.26) — with  ceremo¬ 
nial  details.  The  consensus  of  opinion  is  that  this  secret 
name  must  be  given.  This  name  reserved  for  use  during 
the  initiation  ceremony  lor  the  girl  has  no  meaning  if  the 
girl  is  not  allowed  to  bow  down  to  the  Guru  at  the  proper 
time.4 

Gobhila5  S3ys  exrpressly  that  the  bride  should  wear  the 
sacred  thread  when  the  bridegroom  leads  her  to  the  altar 
‘‘RTfcri  6  Leading 

her  forward  who  is  clothed  in  the  proper  way  and  wears  the 


1.  See  Narayana  and  Haradatta,  p.  56  and  63  respectively  of 
the  Bombay  and  Trivandaum  editions.  Their  interpretation  com¬ 
pletely  agrees  with  our  translation. 

2.  Grhya-karika,  pp.  263-326  of  the  Bombay  ed  of  Asv  GS. 
2nd  ed.,‘  1.9.3,  P.  273.  For  the  USe  °f  the  Abhivadamya  name 

during  the  upanayana  see  1,  13,  23,  p.  276 

3  ManGS.  1.  18.  2,  BharGS.  1.  26.  HiranGS.  2  4.-10  15 

and  VaiGS.  mention  two  names,  one  to  be  known  to  the  parents 
and  the  preceptor,  and  the  other  an  ordinary  name  (chTait  Samh. 

vi  o  I  o)  a  For  the  Samavedic  Sutras,  see  Kha  Go.  2.2.31, 

Cobh.  2:  7.  1 5  and  Jarmini  ..  8.  Th.s  view  of  Afvalayana  ,* 
corroborated  by  the  ManGS.  I,  XVIII,  p.  83,  1.  1-4.  Baroda  ed^,  of. 

op.  cit.,  1.  1 4- 1 5.  5*  2,I> 

85.  41;  AV.  XIV.  2.  4. 
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sacrificial  cord  (over  the  left  shoulder),  he  should  murmur 
the  verse  ‘‘Soma  gave  her  to  the  Gandharva,  etc.  Pravrta 

here  means  evidently  SI  ^TPJeTT 

i.e.  she  who  has  worn  the  dress  properly  and 
the  sacred  thread.  In  the  Adhikara  Sutra,  Gobhila  him¬ 
self  as  well  as  Katyayana1  say  that  one  must  always  wear 
the  sacred  thread.  So  the  repetition  of  yajnopavita  here 
means  that  for  ceremonial  purpose  the  bride  should  change 
her  former  yajnopavita  and  wear  a  new  one. 

Candrakanta  Tarkalankara,  however,  thinks  otherwise. 
He  gives  us  two  alternative  explanations.2  Firstly,  he  says 
the  word  yajnopavltinlm  in  the  passage  means 

The  bride  is  pravrta  krtottarlya.  How  is 
she  Pravrta?  :  like  a  yajnopavitinl,  like  one  who  has  worn  the 
upper  garment  in  the  form  of  a  sacred  thread.  Secondly, 
“Pravrtam”  means 
5rrt{  and  “yajnopavltinlm”  means 

i.e.  the  bride  who  has  worn  her  lower  garments  in  the 
manner  prescribed  in  the  Smrti  and  worn  her  upper 
garments  in  the  fashion  of  a  yajnopavita.  The  learned 
commentator  also  says  the  word  yajnopavita  may  be  used 
in  the  sense  of  the  uttariya  for  showing  which  way  the 
uttarlya  is  to  be  worn.  These  explanations  are  not  tenable, 

i.  GobhGS.  i,  i,  2,  p.  8;  Karma- 

pradipa,  Bib.  Ind.,  vol.  178,  p.  11.  1.  1,  ‘ 

1  fafsur)  © ^ ^  cr?f  w cr  11” 

For  the  Text,  see  GobhGS.  Bib.  Ind.,  p.  308. 
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Tarkalankara  quotes  the  Smrti  to  show  how  the  bride 
should  be  properly  dressed :  “She  should  not  show  the 
navel,  the  virtuous  wife  should  wear  the  clothes  down  to  the 
heels  and  should  not  keep  the  breasts  uncovered.”  Accord¬ 
ing  to  lus  second  explanation  “Pravrta”  means  “she  who 
has  worn  the  lower  garment”  and  ‘'‘Yajhopavitini”  means 
“she  who  has  worn  the  upper  garment  in  the  form 
of  a  sacred  thread.  The  explanation  that  he  gives  does 
not  follow  the  direction  he  mentions.  If  “Pravrta”  does 
not  mean  “One  wearing  both  upper  and  lower  garments” 
but  *‘One  wearing  the  lower  garment”  only^  the  breasts 
remain  uncovered.  The  uttarlyavasana  used  in  the  form 
of  a  sacred  thread  cannot  cover  her  breasts.1  The 
commentator  in  commenting  upon  Gobh.  1.1.2.  says  on  p. 

This  pair  of  sacred  threads  and  the  upper  garment  are 
here  mentioned  as  a  rule  as  requisite  for  every  ritual;  but 
the  particular  manner  of  wearing  it  — as  of  the  uppar  gar¬ 
ment,  so  of  the  sacred  thread — is  to  be  known  from  those 
particular  passages  in  those  particular  places”.  For  this  rea¬ 
son  the  word  yajnopavlta  cannot  be  used  in  the  sense  of  the 
uttariya.  It  is  declated  in  the  Smrti: — 2  gf  vqr? 

1.  For  the  right  manner  of  wearing  the  yajnopavita,  see  Karma- 
pradipa,  ch.  I,  verse  2  -f  5T*  7T  5^*1  *1^1  §  cT*I  i 

^TWcst  ||  GobhGS.  p.  64,  1.  12F  2.  KarmaKP. 

Bombay,  1921  f.  51  ;  cf.  Smrtyarthasara.  p,  5.  1.  10;  GobhGS.  p.  65. 
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’ifcT-^TrSf  I  II  '‘Two  sacr¬ 

ed  threads  are  to  be  worn  in  the  ^rauta  and  Smarta  sacri¬ 
fices;  a  tlurd  one  also  should  be  worn  for  an  upper  gar¬ 
ment:  this  is  prescribed  if  a  cloth  is  not  availble.  Here  it 
is  said  that  a  third  sacred  thread  is  to  be  used  if  an  uttarlya 
is  not  available  .  If  the  uttarlya  is  not  wanting,  the  third 
thread  is  not  to  be  used.  Here  the  word  yajnopavlta  is  not 
certainly  used  in  the  sense  of  uttarlya,  but  it  is  said  that 
yajnopavlta  is  to  be  substituted  for  the  uttarlya.  A  substi¬ 
tute  for  a  thing  can  never  be  the  thing  itself.  Nor  is  it  rea¬ 
sonable  to  think  that  beacause  two  different  things  are  worn 
in  the  same  manner,  Gobhila  has  nsed  one  word  for  the 
other.  Why  should  he?  The  uttarlya  is  as  well-known  as  the 
yajnopavlta.  What  reason  is  there  that  the  word  uttarlya 
would  be  dropped  at  will  and  the  word  ‘‘yajnopavlta  be 
substituted  for  it?  The  learned  commentator  quotes  in  p.  65 
the  Nigama-parisista  T^^T 

in  which,  he  thinks,  the  word  “yajnopovita  means 
an  upper  garment  (uttarlya).  To  follow  the  commentator, 
the  sacrifice!'  is  to  wear  three  upper  garments  which  is  no¬ 
where  prescribed  in  the  Ritual  literature.  Again,  three  utt- 
arlyas  to  be  made  of  a  cloth  is  an  anomaly,  for,  in  order  to 
wear  it  properly,  one  is  to  wear  the  cloth  wound  round  nine 
times  on  one’s  shoulder  sideways.  Two,  and  sometimes  three 
of  these,  are  to  be  worn.  Nobody  wants  the  sacrificer  to 
carry  a  heap  of  clothes  round  about  him.  The  real  meaning 

1.  See  KarmaKP.  f.  50;  GobhGS.,  Bib.  Inch,  p.  65. 


2b  THF  POSITION  OF  WOMEN  IN  THE  VEDIC  RITUAL 

of  the  passage  is  what  is  expressed  in  the  couplet  above. 
The  cloth,  noc  a  sacred  thread  but  an  accompaniment  of  the 
two  threads  normally  used,  is  considered  as  making  the  nu¬ 
mber  of  threads  three.  We  come  across  a  similar  use  in  the 
following  passage:  ‘‘Yajamanapancama  rtvija  idam  bhaksa- 
yanti : 1  the  priests  with  yajamana  as  the  fifth  drink  the  ida.’ 
Here,  too,  similarly,  the  “Upavita’,  means  two  sacred  threads 
with  the  garment  as  the  third,  i.e.  the  “Upavitani”  three  in 
number  together  with  the  garment  which  is  not  an  ‘upavita’ 
as  in  the  above  case  the  yajamana  is  not  a  priest.  So  it  is 
here  by  no  means  said,  as  our  commentator  thinks,  that  the 
‘yajnopavita’  is  ‘uttarlya.’ 

In  a  sacrifice  to  be  performed  even  by  the  widow,  she 
should  wear  the  sacred  cord  on  the  right  or  left  shoulder  as 
prescribed2  and  should  herself  offer  the  annual  or  other 
sraddhas  to  her  husband,  father-in-law,  etc.3  When  she  per¬ 
forms  an  ekoddista  sraddha  for  a  son,  daughter,  etc.  she 
should  herself  do  all  the  initial  ceremonial  necessaries  up 
to  the  initial  resolution  (Samkalpa)  and  may  then  give 
permission  to  a  priest  to  perform  the  sraddha  on  her  behalf.4 

i.  Very  frequently  used  in  the  S-Ss;  also  cf.  uses  like 
*rfTHTTq*WT^  |  2.  ed.  by  Vapu 

Mahadeva  Kelkar,  Anandasrama  Sanskrit  Series,  Poona,  p.  117. 

u  <4 

’TcTf^cTT  II  SmrSam,  Poona,  1905;  also  quoted  in  Poona, 

1909,  p.  115.  4.  ■'TfTqRetlT  cf  S^TTcT 

c  0 

‘^irrg^T  ^  frfVftr  f  She  may  herself  perform 

it  if  she  likes,  see  1.  20,  p.  117,  op.  cit. 
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In  course  of  the  ceremony  she  wears  rhe  sacred  cord  on  the 
right  or  left  shoulder  accordingly  as  the  priest  does.1  This 
is  the  case  when  she  gives  a  priest  permission  to  perform 
the  rite  for  her;  no  wonder  she  will  do  the  same  in  course 
of  performing  the  rite  herself.  If  she  is  not  entitled  to  be 
initiated  for  the  vedic  studies  and  wear  the  sacred  cord, 
she  cannot  wear  the  sacred  thread  during;  the  sacrifice.  In 
the  section  on  Adhikara-sutra  prescribing  general  rules  (to 
be  observed  in  all  the  rites),  Gobhila2  says  that  the  ceremony 
should  be  performed  by  one  wearing  the  sacrificial  thread 
on  one  s  left  shoulder  (as  a  rule)  and  having  sipped  water. 
In  other  places  we  have  shown’"*  that  the  woman  is  entitled 
to  perform  the  sacrifices.  Without  following  the  general 
rule,  how  can  she  perform  the  sacrifice  properly?  Even  in 
modern  usage  there  is  some  relic  of  the  woman’s  wearing 
the  sacred  thread.  Now-a-days  the  bride  is  made  to  wear 
during  the  marriage  the  sacred  thread  of  the  bridegroom. 
This  is  a  rite  observed  by  women.3  Women,  owing  to 
their  conservative  nature,4  always  stick  to  things  of  time 
immemorial.  Apastamba  and  others  pay  their  due  respect 
to  these  Stry-acaras  when  they  recommend  them  to  be 
observed  as  their  prescribed  rules. J  So  it  is  certain  that  by 

1.  ^TTTgfq-  ‘^T^ffcTcIT 
Outsit  i  cTcTiTr^tsrrTl'fcr^  thu  nT^smTfcrcrr  ^raarr  i 

2.  Gobh  GS.  i.  i.  2. 

3.  Stry-acara.  4-  Buckle,  Fraser’s  Magazine,  April, 

1858  ;  Mason,  Women  in  Primitive  Culture,  p.  273, 

5.  ApGS.  2,  15;  here  he  recommends  that  the  ceremonies  that 
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Yajnopavltim  Gobhila  means  a  bride  who  has  worn  the 
sacrificial  thread  and  not  one  who  has  worn  the  upper 
garment  in  the  form  of  a  “Yajnopavlta”.  Gobhila  here 
means  that  the  bride  should  be  properly  dressed  with  the 
lower  garment  (adharlya)  as  well  as  upper  (uttariya),  and 
should  wear  a  pair  of  new  sacred  threads;  then  the  husband 
should  lead  her,  hand  in  hand,  to  the  marriage  alter,  while 
uttering  the  sacred  formula  “Soma  gave  to  Gandharva,” 
etc.  Though  in  the  section  on  general  rules  (Adhikara- 
sutras)  it  has  been  prescribed  that  the  sacred  thread  should 
be  always  worn  while  sacrificing,1  the  repetition  of  “Yajnopa- 
vlta”  would  here  mean  that  a  pair  of  new  sacred  threads 
are  to  be  worn  during  the  marriage  ceremony. 

Katyayana  says  in  the  Karma-pradipa2  that  in  accordance 
with  the  seniority  in  caste  and  age,  the  honest  wives  should 
separately  stir  the  fire.  In  stirring  the  fire  the  husband 
should  not  appoint  a  sudra,  an  uncontrollable  or  a  vicious 
wife.3  The  strongest  of  them  who  is  the  best  of  them  as 

are  required  by  custom  should  be  learnt  from  women  ;  cf.  ApDS. 
ii,  6,  15,  9;  n>  1 1,  29,  1 1-12  :  AsvGS.  1,  14,  8 :  etc. 

1.  Whenever  the  word  “Yajnopavlta”  is  repeated  in  the  Sutras, 
there  is  always  a  special  sense  behind  it;  see  Sridatta,  Snana- 
prakarana  in  Acaradarsa  f.  22,  a-b.  “Yajnopaviti”,  etc.  Harihara, 

Benares  edition  of  ParGS.  pp.  55^-559- 
etc.  2.  i,  8,  6  f,  Bib.  Ind.,  vol.  I.  f^T  *nwr 

|  -rTf^T^TTcT  ^  ^  II  Wr  W  T^T 

Ufa;  i.  8.  5.  6 

3.  farmer  ^  l  ^-neie^srr  ^7*^ 

Tut  ^  11  Op.  cit  1.8.  7. 
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ic  were  and  certainly,  the  best  of  all  those  initiated  (i.e.  the 
most  learned)1  should  stir  the  fire  last  of  all  with  all  her 
heart’s  content.  This  shows  that  Initiation  for  studies  was 
a  condition,  not  cnly  necessary,  but  essential,  for  having 
preferential  treatment  in  the  religious,  and  consequently, 
in  household  affairs  too. 

In  the  Rainayana,2  queen  Kausalya  and  ;n  the  Mali  a- 
bharata,3  Savitrl  and  Amba  offer  oblations  alono-  with  sacred 

ZD 

formulas. 

In  his  section  “Stri-saniakaras”  in  the  Madana-parijata,4 
Madana  Pala  quotes  Katyayana5  to  show  that  if  any  puri¬ 
ficatory  rite  (samskara)  before  the  initiation  ceremony  is 
left  unobserved,  it  should  be  performed  with  the  offering 
of  oblations.  If  the  time  for  initiation  expires,  according 
to  Madana^  sacrifices  for  recovering  the  rights  forfeited 
(Vratya-stomas)  and  other  expiations  are  to  be  observed. 
As  Madana  deals  with  these  things  in  his  section  on  Stri- 
samskara,  it  is  clear  that  women  are  entitled  to  be  initiated. 

The  brilliant  record  of  their  Vedic  education  also  shows 
that  women  are  entitled  to  be  inititated  for  Vedic  studies. 
The  Rg-veda  furnishes  us  with  a  long  list  of  seers  compos¬ 
ing  or  discoursing  on  sacred  texts  (Brahmavadinls).  Accord- 

1  cTcr:  t  *rr  i 

r-.qRT*TcT:  II  i.  8.  8  p.  1 16,  i.  2  2.  1^  20  14  ff. 

3.  III.  296;  V.  186.  4.  p.  362.  Bib.  Irvd. 

5.  ?RTOT*retff^crr  forming  part  of  the  UnavSamh,  ed.  by  P. 
Tarkaratna,  p.  330,  srftfinr  TOT  etc. 

vj  s)  ^  l* 
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ing  CO  the  Brhaddevata,1  they  form  three  groups:  (i)  those 
that  praised  the  deities;  they  are  all  strictly  speaking,  vedic 
seers;  (2)  those  who  conversed  with  seers  and  deities; 
(3)  those  who  sang  of  the  evolutionary  forms  of  self:  these 
latter  two  groups  may  also  be  called  seers  in  that  the  hymns 
or  the  Rks  were  revealed  through  them.  In  the  first  group 
are  sTflT,  f^RITr,4  ^^3TRrr,8 

named  sister  of  and  srRr i%.10  ^JTRn,12 

^h13  ^.U  vfm^r,16  ^r,17  and 

^19  form  the  second  group,  >ir,20  vTr^TT2 1  flmrifr,22  ?l\,23 

^TT,  ^%WT,  °  ^f%27  and  ^[fa^fl28  come  within 
the  third  group.29 

Yajnavalkya  teaches  his  wives  Gargl  and  Ivlaitreyl  the 
most  abstruse  philosophical  doctrine  of  Soul.30  Gargi 

1.  Compare  X,  102;  ITfC 3<TT  11,84. 

2.  RV.  X.39,40.  3.  x.  134.  6.7.  4.  V.  28. 

5*  VIII.  91  6.  and  7.  Seers  of  the  Khila  beginning 

m  'rrrsr-g  ^ifr  ^ ^  8.  X.  109;  Cf.  Arsa.,  X.  31. 

9.  X.  60.  6;  Cf.  Arsa.,  X.  24,  10.  Some  Rks  of  IV.  18. 

11.  X  86  (several  stanzas)  and  145.  12.  X.  153;  Cf. 

Arsa.,  X.  72.  13.  Se  .  eral  Rks  of  X.  10S.  14,  I.  126.  7. 

15.  Several  stanzas  of  X.  93  16.  I.  179.  1.2. 

17.  Several  Rks  of  III,  33.  18.  X,  10  and  154. 

19.  VIII.  I.  34;  Cf  on  RV.  VIII,  1. 

20.  Supposed  seer  of  Khila  after  V.V.  87  (SrI-sukta). 

21.  Seer  of  Khila  below  VII,  31.  22.  X,  89, 

23.  X.  125  24.  X.  151.  23.  Medha-sukta,  Khila 

after  X,  151.  26.  X.  107.  27.  X.  127.  28*  X.  85. 

29.  For  a  critical  appreciation  of  the  hymus  by  these  Women 
Seers,  see  Sanskrit  Poetesses,  Part  A,  p.  lxxix-lxxxix. 

30.  Brh  Upan  II,  4,  1-14  and  4.5.  1  - 1 3. 
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Vacaknavl  is  venerated  as  the  champion  of  all  the  learned 

Brahmanas  present  in  the  court  of  Janaka  to  ask  Yajnavalkya, 

# 

the  most  learned  sage  of  his  age,  a  series  of  questions  in 
order  to  ascertain  if  they  should  debate  with  Yajnavalkya 
or  not.1  This  time  she  asks  him  two  questions  which  he 
manages  to  answer.  On  a  subsequent  occasion2  she  takes 
up  the  question  of  the  old  water  cosmology.  Yajnavalkya  is, 
however,  compelled  to  dissuade  her  from  asking  any  further 
question.  Uma  Haimavatl  tells  Agni  and  Vayu  of  the  one 
Supreme  Soul.3  The  A  V.  in  extolling  the  Brahmacarya 
says  that  by  Vedic  studentship  a  girl  wins  a  young  husband.4 
The  Ved  ic  literature  contains  a  lon^  list  of  the  names  of 
female  teachers  of  Philosophy  and  the  Sankhayana5  and 
Asvalayanab  grhya-sutras  mention  the  names  of  GargI 
Vacaknavl,  Vadava  Prathitheyi  and  Sulabha  Maitreyi  in  the 
list  of  Rsis.  The  Aitareya7  and  Kausltaki8  Brahmanas  quote 
the  authoritative  opinion  of  a  “Kumar!  G.andharva-grhlta : 
maiden  seized  by  a  Gandharva”  that  the  Agnihotra  Ritual 
which  was  once  performed  on  both  days  is  now  performed 
on  alternate  days  only.  Patancala  Kapya’s  wife9  and  daught¬ 
er10  were  also  Gandharva-grhftas.  Students  from  all  over  the 
country  visited  them  for  knowledge.  Kapya  himself  learnt 
many  things  from  his  wife.  The  extensive  use  of  matrony- 

i.  Brh.  Up.,  Ill,  3.  2.  Op,  cit.,  Hi,  6.  3.  Jalavakara 

Upanisad,  IV,  I  f,  4.  Atharva-veda,  XI.  5.  1 8^ 

^t^t  ferR-fT^  ;|  5  IV.  10.  6.  Ill,  4,  4.  7.  V.  29. 

8.  II,  9.  9.  Brh  Upan,  III,  7,  1.  10.  Op.  cit..  Ill,  3,  1. 
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mics  also  may  partly  be  due  to  the  wide  reputation  of  the 
learning  of  the  mothers,  some  of  whom  were  most  probably 
teachers.  Katyayana  recognises  the  established  position  and 
honour  of  women  teachers  in  his  Sutras  (Va.  2477)  “Acar- 
y ad  anatvam  ca”  and  (Va.  123)  “Matulopadhyayayor  anug 
va.”1  Because  of  the  honour  shown  to  the  learned  women, 
the  parents  perform  some  special  ceremony  for  having  a 
learned  daughter.2  They  boil  rice  mixed  with  sesamum,  eat 
it  with  butter  and  make  themselves  worthy  of  giving  birth 
to  a  learned  daughter.  Atreyl  goes  from  North  India  to  the 
South  to  learn  the  Vedanta  from  Agastya  and  others.3  Ubha- 
yabharati4  mediates  in  the  controversy  between  her  husband 
Mandana  Misra  and  Sankaracarya  who  represent  the  Vedic 
learning  in  their  age.5  Even  in  the  RV.,  women  are  found 
exhorted  for  addressing  popular  assemblies  (vidathas)6  and 
certainly  some  of  them  were  good  orators. 

In  the  Vedic  ritual  women  have  a  recognised  position  for 
their  songs  and  aptitude  in  music.  Ivlost  probably  these 

1.  Bala-manorama,  vol.  I.  p,  379-80;  ^or  ltse^’  P*  379>  h  31 
f  — 80,  1.  9  f.  2.  Pandita  duhita;  Brhad-aranyaka  Upanisad,  VI. 
4.  17.  3.  Bhavabhuti,  Uttara-carita,  act  II.  T  ^rn^-TT^T: 

ajtrra  snPhuMT  mrfwi  1 

*ajaSTfs?4S  WTffl  II  4-  Most  probably  because  of  her  vast 
learning  she  is  also  known  as  “Sarasvati.  5-  f  or  studies  in 

general,  cf.  Maha-nirvana  VIII.  47;  tnejafm  firiJ'fNT 

HTfatlJra:  i.e.  the  daughter  should  be  brought  up  with  as  much 
care  and  given  as  much  education  as  the  son.  6.  RV.x.  8c,.  26-27 
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were  parts  of  their  Sama-vedic  learning.  The  RV  bears 
testimony  to  women’s  songs  on  ceremonial  occasions.1 
Women  are  more  willing  to  have  singers  rather  than 
Brahma-vadins.  Women  love  men  who  can  sing.3  In  the 
Ma  avrata,  wives  sing  and  play  various  sorts  of  instruments.3 
The  Satyasadha-srauta-sutra4  mentions  in  this  connection  the 
name  of  the  following  instruments,  viz.,  Apaghatalika, 
Talukavina,  Kandavlna,  Pichora,  and  Alavu-kapisisna;  the 
Sankhayana-srauta-sutra,5  Ghatakarkarl,  Avaghatarika.  Kan- 
da-vina,  Pichora,  etc;  the  Latyayana-srauta-sutra6  also  u,ives 
a  similar  list.  The  Aitareya-Aranyaka7  simply  refers  to 
the  fact,  but  does  not  give  any  detail.  According  to  Latya- 
yana,  the  wives  should  sit  to  the  west  of  the  LJdgatr  and 
each  wife  should  alternately  play  lutes.8  They  must  not 
play  one  particular  instrument  called  Ghatarl  slowly9.  As 
every  part  of  the  ritual  must  be  perfectly  performed,  it  may 
be  fairly  assumed  that  the  wives  were  expected  to  be  expert 
musicians  and  singers.  The  aptitude  of  women  in  dancing 
is  also  exhibited  in  the  RV.10 

In  one  Pravadana  karma  mentioned  in  the  Varahagrhya- 
sutra11  in  connection  with  the  marriage  ceremony  the  face  of 

1.  RV.ix.  66.  8.  etc;  ix.56.  3,  cTl  etc. 

2.  Sarasvaty-anuvaka;  20,  KathGS.  Appendix,  IV,  p.  303. 

3.  Tait.  Sanih.,  VI.  1.6.5;  Mait  Samh.  in.  7,  3,  etc;  Sat. 

Brah.,  111,2,4,9.  4-  XVI,  6,  2  1,  vol.  VI.  p.  382.  3.  XVJl,  3,  xa; 

for  the  way  how  to  play  these  instruments,  see  the  S.  and  G.  sutras; 
also  LatSS.  IV,  6f.  6.  IV.  2,  1-8.  7.  V.^I.5. 

8.  LatSS.  IV,  2,5.  9.  Op.  cit.,  Sutra  17.  10.  e.g.  1.9. 2, 4, 

etc,  11.  Prof.  Raghu  Vita’s  edit.on.  pp.  34-35. 
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the  bride  is  anointed  with  hands  smeared  with  ghee  for 

making  her  dear  to  her  husband,  brother-in-law  etc.  and 

£> 

then  she  plays  the  various  instruments  and  drums  which 
have  been  consecrated  beforehand  for  the  purpose;  she  prays 
to  the  Dundubhi  and  Gomukha  for  excellent  children  and 
particularly  for  charming  daughters  who,  growing  up  under 
the  same  roof  and  friendly  with  Indram,  would  play  togeth¬ 
er,  and  also  to  Prajapati  for  children  and  welfare. 

The  references  to  Vispala’s  being  provided  with  a  leg  of 
iron  in  Khela’s  battle  would  show  that  women  were  trained 
in  the  Military  art  as  well.1  Being  chased  by  MudgalanI 
her  husband’ s  enemy  took  to  heels."  There  were  many 
fighting  women  in  the  non-Aryan  fold  as  well.3 

No  better  honour  could  be  shown  to  the  learning  of 
women  than  by  depicting  the  deity  of  learning  as  a  goddess. 
Vac  and  Sarasvatl  represent  the  highest  recognition  and 
respect  the  Hindu  sages  could  ever  show  to  women. 

From  our  above  arguments  the  conclusion  follows  that 
the  crirl  is  entitled  to  have  the  Upanayana,  wear  the  sacnfi- 
cial  thread  and  utter  the  mantras  together  with  the  pranava. 

The  Daughter  in  other  Vedic  Rituals  than  Samskaras 4. 
The  daughter  after  her  Samskara  is  entitled  to  perform 
the  sraddha  rites  for  her  parents.  She  cannot,  however, 


i.  RV.  i.  1x6.  15,  ^freT  ff  etc.  RV.  1.  112.  io; 

RV.  1.  1 18.  8  and  x.39.  8  2.  RV.  x.  102.  2.  For  other 

instances,  sec  RV.  5,  61;  80.  6;  3.  RV.  5.3°-9 ;  *•  3*;9-  7»-5  5 

83319  etc  4.  This  section  was  mostly  published  in  INew 

Indian  antiquary.  Vol.  IV.  No.  a,  May,  1941.  pp.  77-85- 
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in  any  case,  precede  in  her  claim  over  her  brother.  The 
Sraddha-mayukha  thinks  as  the  wife  precedes  the  daughter 
in  her  claim  over  the  property,  the  former  should 
precede  in  the  sraddhas  too.1  Govindananda,  author  of  the 
Sraddha-kriya-kaumudI  also  holds  the  same  view.2  He  also 
thinks  that  the  unmarried  daughter  will  have  the  tight  to 
perform  the  sraddha  in  precedence  over  the  married  one  as 
the  Gotra  of  the  letter  has  beeu  changed’3  If  the  daughter 
is  rendered  a  Putrika,  she  precedes  over  her  mother  in  her 
claim.4  £ulapam,5  however,  thinks  that  in  case  of  absence 
of  the  13  kinds  of  son,  the  son  of  the  Putrika  will  be  the 
proper  person.  As  the  Putrika  is  really  a  substitute  for  the 
son,  most  probably  Sulapani  means  if  the  Putrika  is  dead, 
her  son  should  observe  the  rites. 

Govindananda6  specifically  says  that  the  daughter  will 
have  the  right  and  not  her  father,  to  perform  the  funeral 
and  sraddha  rites  for  her  mother  provided  she  is  brotherless. 

Just  like  the  son,  the  daughter  also  is  not  entitled  to  be 
married  within  one  year  of  her  father  or  mother’s  death, as 
the  Vrddhisraddha  cannot  be  performed  for  her,7 

1.  P.  20,  1.  1.  The  Sraddha- vivekakara,  (f.  22a)  however,  men¬ 
tions  a  long  list  of  persons  after  whom  the  daughter  is  to  have  her 
claim.  2.  Op.  cit.,  p.  462.  3.  P.  465,  1.  1 5f :  Tad-abhave  sahodara 

ity  atra  duhitrabhave’pi  boddhavyam.  Patni-duhitaras  cai^a  iti 
Yajnavalkyena  patny-  anantaram  duhitur  dhanadhikara-pratipadanat 
tasya  copakaravyapyatvat  pinda-danadikancopakarah.  4.  P.  22. 
1.13.  5.  Sraddhaviveka  f.  22a.  6.  Sraddha-kriya-kaumudi,  p.  464; 

also  p.  469.  7.  Op.  cit.,  p  358,  1.  If;  also  p.  468, 
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So  far  as  the  Agnisamskara  is  concerned,  the  daughter 
has  the  same  right  as  the  son.1  If  the  child  does  not  exceed 
two  years,  it  is  not,  as  a  rule,2  entitled  to  have  the  Agnisa¬ 
mskara  i.e.,  to  be  cremated.  Covered  with  an  unwashed 
garment  adorned  with  flowers  and  scented,3  it  is  put  in  a 
pit.  No  water-libation  is  to  be  offered.4 

If  a  daughter  under  two  dies,  the  parents  become  impure 
for  one  day  or  three  days  only.5  According  to  some  auth¬ 
orities,  if  she  dies  before  the  Cudakarana,  the  Asauca  (Im¬ 
purity)  passes  awav  immediately;6  if  after  Cudakarana,  and 

TT^^fcrffl^rr^T^f'J  ^cT^cfcT  1  1.  Par  GS.  Ill,  10,  5,  p.  361 

Bom.  According  to  Apastamba  (Dh.  S.  II,  6,  15.  7)  the  child  is 

buried  if  it  is  below  one.  The  paraents  as  well  as  those  who  bury 
it  take  a  bath  (and  are  purified).  ?.  If  the  parents  or  other 
relatives  so  desire,  the  child  may  be  cremated;  see  Karka,  Bom  Ed. 
of  ParGS.  p.  363,  1.4;  Jayarama,  op.  ait.  p.  366,  1. 5;  Sraddha- 

viveka,  f.  22b.  3,  ParGS.  p.  377,  1.8;  VaikhGs  V.  p.  82. 

4.  According  to  the  Staddhavivekakara,  the  girl  after  t*vo  is 
entitled  to  the  Purvakriya  till  her  marriage.  Her  father  or  brother 
should  offer  this.  By  Purvakriya,  he  means  all  the  rites  beginning 

from  the  cremation  down  to  the  end  of  the  Asauca,  eP^ 

faf*TT  ^rr  |  In  case  she  is  cremated,  the 

water-libations  must  be  offered  For  the  offering  of  water-libation 
and  the  Asauca,  see  also  Vasistha,  IV,  9-10;  Visistha  cites  the 
opinion  of  some  who  think  the  child  should  be  cremated  after  the 
appearing  of  the  teeth.  Cf.  Gautama,  XIV,  34;  Visnu  XXII,  27-28. 

3.  ParGS,  III,  10,  2-4.  Similarly,  in  case  of  the  son  too. 

6.  See  Karka,  ParGS,  Bom.  ed.  p.  363,  1.  1-2  Jayarama,  op. 
cit.  p  366,  1.2  For  divergent  opinions,  see  Kullukabhatta  on 
Manu,  VIII,  72,  p.  192,  Nirnayasagara  ed. 
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before  marriage,  it  continues  for  three  days.1  For  the  death 
of  a  married  daughter,  the  parents  need  not  observe  any  im¬ 
purity.  But  if  she  dies  in  their  house,  they  observe  Asauca 
for  chree  nights.2 

As  the  Vedic  Authority  is  to  supersede  the  Authority 
of  the  Smrti,  the  daughter  has  the  right  to  marry  in  her 
adult  age  at  her  discretion  the  person  whom  she  loves  most. 
Adult  marriage  seems  to  have  been  the  rule  even  down  to 
the  Sutra  period.  Against  Prof.  Jolly,3  Dr.  Bhandarkar4 
maintains  that  the  passages  in  question,  viz.,  GobhGS.,  Ill, 
46,  HirG^.,  1,12,2  and  Grhyasamgraha  II,  17,  do  not  go 
in  support  of  the  marriage  of  a  “Nagnika”.  The  Jaim  GS.5 
expressly  says  the  bride  should  be  “Anagnika:  not  one  who 
has  not  menstruated,  i.e.,  she  should  have  puberty”.  The 
Var  GS.6  says,  the  bride  should  be  not  only  anagnika,  but 
“ Asprstamaithuna :  having  no  sexual  experience”;  the  latter 
adjective  signifies  that  the  girl  is  married  at  an  age  when 
she  is  able  to  have  had  previous  sexual  experience.  Bloom¬ 
field  also  accepts  the  reading  anagnika  in  ZDMG7.  Pandit 
Satyavrata  Samasramin  accepts  in  his  edition  of  the  Grhya¬ 
samgraha  the  reading  “Anagnika.”8  Mahamahopadhyaya 
C.  Tarkalahkara  in  iqo8  quotes  the  verse  Grhyasamgraha 

1.  See  Karka  and  Jayarama.  2.  Visnu,  XXII,  33.  34. 

3.  ZDMG,  XLVI,  313b  XLVII,  6iof.  4.  Op.  cit  XLVII, 
*43“  5-  P.  19,  1.  11.  For  our  interpretation  of  Anagnika  cf. 

Amara-kosa  ^f^T^TWTcRT  p.  125,  17,  6.  P.  II,  Baroda  Ed. 

7*  XXXV,  p.  572.  8.  P.  10-11  xJTtfr  Ser,  I  vol.  10. 
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II-  i  7*  Ins  edition  of  Gobh  GS.1  with  the  nagnika  read¬ 
ing  while  the  same  learned  author  recants  his  old  faith  in  his 
later  publication  (i  910)  of  the  Grhya-samgraha2  itself  and 
supports  the  Anagmka  reading. 

The  two  verses  RV.  X.  85,  40.41 — AV.  XIV.  2,  3.4. 
are  found  in  various  Grhya-sutra.9  Here  it  is  said  that  Soma, 
Gandharva  and  Agni  are  the  three  previous  husbands  of  the 
women  and  her  human  husband  is  the  fourth  one.  Gobhi- 
laputra  says  in  his  Grhya-samgraha3  that  along  with  the 
indications  of  youth  Soma  begins  to  enjoy  the  woman, 
Gandharva  with  the  development  of  breasts,  and  Agni  after 
puberty.  Now,  if  the  human  husband  is  to  marry  after 
Agni  has  enjoyed  her  as  his  wife,  Agni  being  the  third 
husband,  he  is  to  marry  her  after  her  puberty. 

The  Vrata  of  the  fourth  night4  is  to  be  celebrated  for 
solemnizing  the  marriage  itself  as  without  it  the  wife  cannot 


1.  Vol.  II.  p.  83.  8.  P.  72.  But  this  annotation  ^  in  the  sense 
of  is  uncalled  for  and  wrong. 

Htcf  1  eft  | 

2.  tTST*T  TT!  TfcTI  1  TfcTSg'ftTO' 

1  ParGS.  i.  4-  16;  HirGS.  1.  202;  ManGS.  1.  10a. 

3.  II  .19.  The  Text  of  this  verse, 

T  $7*rT?f :  is  corrupt.  Candrakanta 

Tarkalarnkata’s  justification  of  can  hardly  be  supported. 

Moreover,  it  contradicts  the  Vedic  Text  and  must,  therefore,  be 
rejected.  4.  GobhGS.  II,  KhaGS.,  1.  4-  12. GS  1,  23,  II; 

24  and  25;  ApGS.,  8.8  seq;  BharGS.,  1,  19;  ParGS.  1,  II,  13; 
San  GS.,  1,  18,  19. 
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be  one  with  her  husband  in  Pinda,  Gotra  and  Sutaka.1 
This  vrata  sanctifies  the  female  body  for  all  purposes  and 
makes  the  wife  same  flesh  and  blood,  heart  and  soul  with 
her  husband.2  If  the  husband  and  the  wife  observe  penance 
for  one  year,  they  are  sometimes  given  the  assurance  of 
having  a  Rsi  son;3  if  they  cannot  restrain  themselves,  they 
may  have  sexual  enjoyment  after  5,  3,  or  1  month  or  even 
after  12,  or  6,  or  3  days,  or  1  day  at  least.  As  the  autho¬ 
rities  prescribe  that  they  may  enjoy  sexually  even  after  a  day, 
the  girl  must  be  physically  fit  for  such  enjoyment.  So  in  the 
Sutra  period  the  girl  cannot  be  married  before  puberty. 
With  the  lowering  of  the  agelimit  in  later  times  which  came 
down  and  down  so  much  that  even  conception-marriage 
became  a  matter  of  great  religious  concern,  the  law-givers 
stick  to  the  principle  of  the  solemnization  of  the  marriage 
by  means  of  this  vrata,  but  they  speak  no  more  of  the  vrata 
to  take  place  within  one  year  or  after  a  few  days,  the  reasons 
for  which  are  obvious.  Even  those  early  law-givers  who,  unli¬ 
ke  Manu,  Parasara  and  Narada,  think  that  widows  should 
not  be  re-married  even  when  they  suffer  from  five  forms  of 
distress,  admit  that  an  aksatayoni  (having  no  experience  of 
sexual  intercourse)  widow  should,  however,  be  re-married. 
While  there  was  no  scope  in  olden  times  for  any  such  dis¬ 
tinction,  the  later  device  was  made  as  a  concession  to  popular 
feelings,  specially  because  Law-givers  as  well  as  their  follow- 

1.  See  GobhGS.,  Bib.  ed.  2.  cf.  the  mantras  ParGS.  3.  AsvGS; 
see  the  Commentaries  of  Gargya  Narayana  and  Haradatta. 
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ers  were  still  immensely  guided  by  the  influence  of  the 
Sutrakaras. 

A^ain,  the  marriage  ritual  in  the  Grhya-sutras  has  no 
place  in  it  for  the  girl’s  father  after  the  Kanyadana  rite. 
The  subsequent  rite  is  entirely  an  affair  of  the  husband 
and  wife.  The  mutual  promises  and  assurances  of  love 
protection  and  obedience1  presuppose  a  much  greater, 
capacity  in  both  than  can  be  attributed  to  them  even  in 
their  adolescent  period.  The  proper  performance  of  the 
ritual  requires  that  the  wife  must  understand  the  mantras 
she  utters;2  this  also  presupposes  a  reasonably  advanced 
age.  The  Mantra-Brahmana5  expressly  says  the  girl  should 
be  given  in  marriage  only  when  she  longs  for  a  husband. 

The  Kama-sutra  and  Epics  also  uphold  the  discretionary 
power  of  the  maiden  in  choosing  her  husband.  The  former4 
expressly  says  that  the  Gandharva,  l-e.,  the  Love-form  of 
marriage  is  the  best  of  all  the  eight;  and  it  mentions 
various  ways  by  which  the  maiden  should  capture  the  heart 
of  her  lover  and  the  lover  that  of  his  lady-love.  The 

i m  The  wife:  VatGS.  Raghuvira  s  Ed.,  p.  36,  1.8  ff,  p.  43» 
i.2f,  etc.;  KathGS.,  p.  20,  i.if,  part.  1.14ft  P*  io9»  I*^f*  f»  etc*» 
p.  113,  1. 15  f;  p  III  1.4  ff;  etc. 

2.  The  Lpodghata  of  Bhattoji  Gopinatha  Diksita.  p.  44*  **24* 

^roTT^-^TiT  5 ,  also  1.27;  Vyasa,  as  quoted 

in  the  same,  | 

3.  2,  1.  1.  For  the  forms  of  marriage  that  obtained  in  Vedic 
India  and  particularly,  for  love-marriages,  see  Introduction  to  my 
edition  of  the  Sambandha-viveka  of  £ulapa,ni,  Vol.  I  of  my  series 
Contribution  of  Bengal  to  Smrii  Literature.  4.  Kamasutra  p.  23?. 


THE  DAUGHTER  IN  THE  VEDIC  RITUAL 


43 


Svaymvara1  form  of  marriage  of  the  Epics  is  well-known. 
Manu2  also  recognises  the  Gandharva  marriage,  the  voluntary 
union  of  a  maiden  and  her  lover,  as  dharmya,  sanctioned 
by  Religion.  He  also  recognises  the  discretionary  power  of 
the  bride  when  he  says  that  the  consent  of  the  maiden 
would  be  necessary3  if  she  were  to  be  given  in  inarraige 
to  the  younger  brother  of  the  person  who  had  paid  the 
nuptial  fee.  The  Vedic  Samhitas.  too,  show  that  there 
was  no  parental  control  in  this  respect,  though  the  parents 
helped  the  girl  to  the  best  of  their  power  in  finding  out 
her  husband.4  Here  the  maiden  is  found  anxious  to  leave 
her  father’s  gotra  and  family  for  ever  and  be  permanent 
in  her  husband’s  family.  If  successful  in  love-matters, 
the  younger  sister  marries  before  her  elder  sister  even;  if 
unsuccessful,  daughters  grow  old  in  the  parental  abode.5 
In  order  that  the  maiden  may  get  the  husband  she  wants 
to  have,  che  AV.  gives  a  series  of  love-charms  which  pass 
under  the  name  of  Scri-krtya  hymns.6  Rival  lovers  and 
lady-loves  perform  malicious  rites  to  win  the  hearts  of  the 
desired.7  There  is  a  magical  rite  in  the  AV.8  in  which 

1.  For  absolute  Love-marriages,  cf.  those  of  Damayanti,  Savitri 
etc.  This,  however,  differs  from  the  Svayamvara  of  the  Smrti  in 
which  the  choice  of  husbands  is  conferred  upon  the  girl  if  she  is 
not  married  till  three  years  after  puberty;  cf.  Manu,  IX,  90,  etc, 

2.  Ill,  25;  cf.  III.  32.  3.  IX  97 

4.  1  he  parents  take  part  in  the  rites  which  the  girls  perform 
for  a  happy  ending  of  their  love  affairs;  cf,  AV.  II,  36;  VI,  60,  etc. 

5.  RV.  I,  1 17,  7;  II.  17,  7,  etc.;  cf.  AV.  XVIII,  8.  47. 

6.  AV.  II,  30,  2-3,  etc.  7.  AV.  II,  30,  2-3,  etc. 
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the  bride  binds  the  lover  with  her  hair;  this  symbolically 
means  that  the  lover  will  be  truly  hers  and  hers  alone. 
Various  domestic  rites1  are  also  prescribed  by  the  "AV.  to 
be  performed  by  the  maiden;  these  are  calculated  to  help 
her  in  love-affairs.  While  the  maiden,  anxious  for  having; 
her  lover,  takes  recourse  to  various  love-charms  and  other 
domestic  rites,  the  parents  perform  for  her  good  the  rites2 
named  Rakaholaka,  Kumaffyajna  and  the  Satoddharana. 
As  to  the  interpretation  of  Rakaholaka,  Devapala3  cites 
different  opinions;  however  the  rite  is  celebrated  in  the 
morning  for  the  happiness  of  the  maiden  in  order  that  the 
marriage  of  the  maiden  may  draw  nigh.  Brahmadarsana4 
says  Holaka!  is  a  famous  rite  in  the  Central  Provinces  as  well 
as  in  KasmTra,  wherein  a  fire  is  kindled  near  the  gate  of  the 
house;  after  the  ajyabhaganta,  the  main  oblation  is  offered 
with  the  Mantra  ‘yaste  Raka’  etc.  The  Kumariyajna0  also 
is  celebrated  for  the  happiness  of  the  maiden  in  the  place 
where  she  dresses  herself.  After  the  ajyabhaganta,  the  sacri¬ 
fice  is  offered  with  the  Mantra  ‘’Indranim  asu  narisu”;  etc. 
The  Satoddharana6  is  performed  for  a  betrothed  girl  during 
the  Slmantonnayana  ceremony  of  a  pregnant  wife.  The 
symbolic  meaning  of  the  rite  is,  therefore,  nothing  but  pray¬ 
ing  for  similar  fortune  of  the  girl  also. 

In  this  rite  the  hair  of  the  maiden  is  parted  in  a  charm- 

1,  AV.  II  36;  VI,  30;  VI.  82  etc.  2.  These  rites  have  not 

been  mentioned  by  any  other  Sutrakara  than  Laugaksi. 

3,  KathGS.,  p,  287,  1.  2 3 f .  4.  KathGS.,  p.  288,  1.6. 

3.  Op.  cit.,  I.9- 13.  6.  KathGS,  p.  133,1.11-21. 
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ing  manner  and  anoined  with  cosmetics  and  adorned  with 
sarvosadhi  (a  mixture  of  different  herbs)  and  saffron. 
Adityadariana  says1  herein  the  plating  oE  the  hair  should  be 
ceremonially  performed  with  mantras;  during  the  Anava- 
lobhana2  (the  rite  for  preventing  disturbances  that  bring  on 
danger  to  the  embryo)  which  is  to  take  place  together  with 
the  Simantonnayana  of  the  same  pregnant  wife,  the  hair  of 
the  maiden  should  be  parted  in  a  charming  manner,  but  this 
parting  should  be  hardly  seen.  Thus  every  tender  care  is 
taken  that  the  maiden  may  get  a  suitable  husband  and  be 
happy  in  marriage  while  she  herself  prays  to  Agni  and  other 
gods  to  win  the  heart  of  her  lover  or  if  she  has  none,  to  hava 
a  suitable  husband. 

Just  as  the  mother  is  the  highest  object  of  veneration 
and  the  wife  is  of  love,  so  the  daughter  is  of  affection3  and 
tenderness.  A  pretty  girl  is  symbolic  of  good  luck.4  Eight 
girls  represent  eight  objects  of  good  luck  during  the  cons¬ 
ecration  ceremonies  of  kings  or  crown-princes.5  At  times 
sixteen  of  them  participate  in  similar  ceremonies.6  The 
goddess  of  Fortune  and  Beauty  resides  in  their  bodies.7-  Even 
a  sight  of  her  averts  evil.8 

Parents  get  the  daughter  after  much  longing  and  penance 
as  the  self  of  Blessing,9  and  it  is  only  natural  that  thev 

i.  KathGS.,  p.  133,  1.  20-21.  2.  Cf.  AsoGS.,  I,  13,  1. 

3.  Manu,  iV,  135  “Duhita  krpanam  param"';  Ait.  Bra. 
VII,  13.  4.  MBh.  vii.  82.  22.  5.  Ram.  ii.  1 4.  36 

6.  Ram  vi.  128.  38  and  62.  7.  Visnu,  99.  14 

8.  cp.  MBh  ix.  56.  24R  9.  MBh.  xiii.  87.  10;  xiii.  104. 

151,  iii.  83.  190;  xiii.  83  51  - 
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would  rear  her  up  with  as  much  care  as  the  son.1  The  su¬ 
pposition  of  Schrader2  and  others8  that  the  depositing  of  the 
cooking  vessels  during  the  final  bath  (Avabhrtha)  after 
Somayaga  refers  to  the  adherence  of  Vedic  people  to  famale 
infanticide  is  not  tenable.  In  the  Soma  sacrifice  the  cook¬ 
ing  vessels  are  considered  as  females  and  the  wooden  vessels 
named  vayavyas  as  males.  Now,  the  Taittiriya,4  Maitra- 
yani5  and  Kathaka  samhitas6  make  similar  remarks  that  as 
the  sacrificer  and  his  retinue  carry  vayavya  vessels  deposi¬ 
ting  the  sthallpattas  in  the  bathing  place,  the  daughter  is 
deposited  after  birth  while  son  is  lifted  up.  The  difficulty 
arises  in  connection  with  the  right  interpretation  of  the  word 
Parasyanti.  In  his  article  lmZDMG,  Boethlingk  says  “As 
‘As’  with  prepositions  is  used  not  only  to  imply  ‘to 
throw',  but  also  to  mean  ‘to  place,  to  lay’,  we  may 
very  well  translate  “Parasyanti’'  by  ‘put  aside’,  per¬ 
haps  .among  others  also  by  ‘hand  (the  child)  over 

immediately  to  the  person  waiting  for  the  child’.7  As 

1.  Tresftsrr  ^rrfTT^eTcT:  1  Maha-nirvana-tantra. 

MBh.  xiii.  83.  15  n  6  12 

2.  Schrader,  Reallexicon  der  ind.  Altertumskunde,  p.  52-53. 

3.  Weber,  Ind.  St,  IX,  48;  Zimmer,  Alt.  Leben,  p.  319^  cl. 

also  Kaegi,  Der  Rgveda  VI,  49;  Ludwig,  RV.  VI,  142;  Pischel, 
Vedische  Studien,'  2,  48.  4-  VI.  5.10.3  5.  IV.  6.  4  (85,  3). 

cT  *f  cT ^RTcT  ipn*! 

W  cTWc*  fwf  ^TcTt  thT^F-cT  ^  H^RT^H  ;  the  last 

sentence  in  4,  7,  9  (p*  io4»  2°)  aP°*  XXVII,  9.  same 

statement  as  before.  7.  For  the  original  in  German,  see 

ZDMG,  vol.  44,  p.  495. 
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against  ‘Para-as’  meaning  ‘to  expose’,  the  same  scholar  pub¬ 
lishes  the  fragment  of  a  letter  from  Prof.  Roth  who  regrets, 
on  his  reading  Delbrueck’s  Die  indische  Verwandschaftsna- 
men,  that  the  seed  of  this  error  was  planted  by  him  in  the 
Dictionary  under  As  with  Para.1  Boehtlingk  also  says  that 
Delbrueck  was  pleased  with,  and  had  nothing  to  say  against, 
his  article.2  Jolly  also  accepts  the  view  of  Boehtlingk  in  his 
excellent  work  “Recht  und  Sitte”3.  The  Vedic  Index4  also 
accepts  Boehtlmgk’s  view.  Schrader,5  however,  is  not  satis¬ 
fied  with  the  explanation  of  Boehtlingk,  and  thinks  that  in 
common  with  other  Aryan  people  ancient  Indians  also 
practised  female  infanticide.  Boehtlingk6  is  justly  sympa¬ 
thetic  when  he  says  “It  hurt  me  to  attribute  to  the  ancient 
Indians  such  a  piece  of  barbarism,  but  gives  us  sound 
reason  later  on.  “Then  I  thought  the  matter  in  itself  was 
very  improbable,  because  without  a  girl  the  highest  blessing 
of  an  Indian,  viz.  the  begetting  of  a  son,  could  not  be 
achieved.  As  the  lifting  up  of  a  boy  after  his  birth  is  to 
be  considered  as  an  expression  of  joy,  so  is  it  easy  to  pre¬ 
sume  by  Parasyanti  a  corresponding  expression  of  disagree¬ 
able  surprise”.  There  is  no  doubt  that  the  verb  “parasyanti’’ 
and  “ud  haranti”  express  contraries.  Asvalayana7  uses 
the  verb  “ud  hr”  in  the  sense  of  “lifting  up”  when  he  says 

“noddharet  prathamam  patram”,  etc;  ‘Yada  va  tu  uddhrtam 

•  • 

i.  Op.  cit.,  p.  i.  2.  Op.  cit.,  p,  i.  3.  P.  78, 

1.  1 8-2 1,  4.  Vol.  I  5.  Reallexicon  der  ind.  Alterumskunde 

p.  153,  6.  ZDMG,  vol.  44,  p.  .7.  See 

Trivandrum  Edition.  1.8  and  10. 
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patram”,  etc;  here,  too,  this  verb  in  the  passages  in  question 
means  the  same.  The  text  in  the  Taittirlya  clearly  says 
the  boy  is  lifted  up  (ut  pumamsam  haranti)  and  therefore 
as  a  contrary  action  the  girl  would  be  deposited,  be  kept  on 
the  ground  and  not  thrown  away;  this  is  only  in  keeping 
with  the  comparison  given — the  Soma  vessels  are  lifted  up 
and  as  a  contrary  action  the  cooking  vessels  are  allowed  to 
stay  on  the  ground  and  evidently  are  not  thrown  away. 
These  sacrificial  utensils  are  held  as  pure  and  are  the  last 
objects  in  the  possession  of  the  sacrificer  to  be  thrown  off. 

The  passage  in  the  Maitrayam-samhita  seems  to  have 
been  quoted  by  Yaska  in  his  Nirukta.1  Durga2  in  his 
Rjvartha  says  expressly  W4  ^  JT  cF?r 

<T fcT  f%T^f 
^Icif  ^  t.e.  so  as  the  cooking 

vessel  is  deposited,  in  the  offering  of  oblations  no  offering 
is  made  with  it  and  the  wooden  vessel  is  not  deposited,  in 
the  offering  of  oblatians  offerings  are  made  with  the  wooden 
vessel  only, — the  daughter  born  is  given  away  to  others  and 
not  the  son.  Skandasvamin3  also  gives  a  similar  interpreta¬ 
tion.  Sayana  also  understands  by 

The  learned  commentators  do  all  think  that 
the  daughter  is  given  away  and  evidently,  given  away  to 
her  husband’s  family  and  this  act  is  symbolically  performed 
after  the  birth  of  the  daughter  by  handing  her  over  to  a 

i.  See  p,  60,  Sarup’s  edition;  III,  4.  2.  Durga’s  commen¬ 

tary  on  Nirukta,  Bom.  £d.,  p.  255,  13,  5.  3.  Commentary,  ed. 
by  L.  Sarup.  p.  128,  1. 


THE  DAUGHTER  IN  THE  VEDIC  RITUAL 


49 


third  person.  In  their  opinion,  female  infanticide  is  out  of 
the  question.  This  Parasana  simply  shows  much  anxiety, 
even  from  her  birth,  of  the  parents  to  do  the  best  service  to 
their  daughter — to  make  her  happy  in  marriage  and  nothing 
more  than  that.  This  simply  shows  that  the  parents  were 
saddened  at  heart  at  the  remembrance  of  the  painful  day 
when  they  would  be  compelled  to  be  robbed  of  their  beloved 
treasure  by  the  bridegroom  as  Banabhatta  has  so  beautifully 
put  it  in  both  the  Harsa-carita  and  the  Kadambarl.  The 
question  of  her  future  happiness  also  weighed  heavily  with 
them.  Visnusarman  has  excellently  given  vent  to  this  pare¬ 
ntal  worry  in  his  Mitrabheda,  28.  6 —  jpflffT  SfTcIT 

f^r  3*#  1  srrofa  3T  * 

*3^  ?TTJT  ti  The  Kathasaritsagara  is  the 

unequivocal  champion  of  the  cause  of  women1  and  when  it 
states — Wi  ff  g^:  (28.  6.',  it 

simply  repeats  the  above  idea.  Kalidasa  expresses  this 
sentiment  of  parents,  probably,  most  beautifully: — ?pq[  f|[ 

TOfar  1  mK:  rotf 

!l 

It  will  also  be  seen  m  this  connection  that  at  the  time 
and  in  the  place  where  these  Texts  were  composed  females, 
probably,  exceeded  the  males  in  number.  The  MaitrayanI2 
qualifies  the  Parasana  of  the  daughter  with  the  statement 
“Striya  eva  atiricyante”.  The  Tait.  Samh.  says  one  man 
can  very  well  have  two  wives  but  not  one  woman  two 

1  E.  g.  28.  47  ft.  2.  MSamh  4.  6.  4  (p.  84,  I.4);  4,  7,  9  (p  104). 
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husbands.  How  could  the  females  supersede  the  males  in 
number  if  female  infanticide  had  been  the  custom? 

Schrader’s2  remark  that  the  Greeks  also  practised  exposit¬ 
ion  is  distinctly  opposed  to  the  theory  of  Cook,3  who  fights 
out  his  cause  to  show  that  the  current  idea  as  to  exposition  is 
“totally  unfounded.”  Schrader4  again  gives  us  an  analogy 
in  favour  of  his  theory  that  the  old  were  also  exposed. 
Analogy  is  no  valid  proof.  Moreover,  the  reference  in  AV„ 
XVIII.  2.34  is  to  the  dead  men,  and  not  to  the  old;  as 
regards  Praskanva  on  whom  Parsadvana  took  pity  (RV.  VIII, 
31,2.  Valakhilya  III,  2)  it  is  only  to  be  supposed  that 
Praskanva  was  expelled  for  some  crime  or  other  and  in  his 
exile  he  grew  old  and  decrepit.  The  exposure  of  the  old  is 
quite  incompatible  with  the  repeatedly  mentioned  wish  of 
the  Vedic  people  to  live  the  full  extent  of  life  (i.e.  100  years). 

The  Nirukta3  holds  that  the  excellent  Vedic  Mantra 
“You  are  produced  from  each  and  every  limb,  you  are  born 
from  the  heart;  verily,  you  are  the  Self  named  son;  so  may 
you  live  hundred  years”  is  applicable  equally  to  both  the 


1.  VI,  p.  6.  45  *5  C  W*  (^) 

^  ^rrst  fwt ;  wrt  ^IWcr,  ^  ^ 

\  2.  Reallexicon,  p.  153.  3-  Zeus’  Vo1,  2’  P*  I229* 

Cf  his  article  -‘Alte  Laute",  p.  39,  where  he  refers  to 
7-  ^  Air  I  fhen  D  5-  H»  4'»  P*  6o>  Sar up  s  edition. 

The  Nirukta*  quotes  this  verse  in  connection  with  Female  inheritance. 

This  mantra  is  recited  by  every  Vedic  school  during  the  Jatakarma 

and  the  Prosyagatakarma.  **!**"!  «***  1 
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children  and  no  distinction  is  to  be  made  whatsoever. 
Durga1  in  his  Rjvartha  says  as  the  same  rite  is  observed  for 
the  daughter  as  well  as  the  son  and  they  both  are  born  from 
each  and  every  limb  and  the  heart,  no  distinction  is  to  be 
made,  i.e.,  they  are  equal.  Manu2  says  the  son  is  equal  to 
one’s  self  and  the  daughter  is  equal  to  the  son  and  repeats 
the  same  view  emphatically  when  he  says  the  son’s  son  and 
the  daughter’s  son  have  no  difference3  with  respect  to  world¬ 
ly  matters  as  well  as  to  sacred  religious  observances  and  no 
distinction  is  to  be  made  between  them  as  the  daughter’s 
son  is  equally  fit  to  save  the  grand- father  (and  therefore, 
the  grand-mother  too)  in  the  other  world  like  the  son’s  son.4 
Bhisma  also  declares  the  son  is  just  the  same  as  the  daughter 

_ they  iure  both  one’s  very  self.5  In  xiii.  47.  25L,  the 

Mahabharata  again  declares  the  daughter  equal  to  the  son. 
The  Law  Literature  also  advocates  the  same  opinion  specially 
stating  that  both  are  born  of  the  same  limbs  and  have  reason¬ 
ably  the  same  rights  over  paternal  property.0 

1.  Bhadkamkar’s  Ed.,  vol.  I.  p.  234,  1.5"7*  ^ Pd' 

WT5!  -crDThq-fa^ 

H  2.  IX,  130;  ^TTc*TT  St*:  SeT*  H*TT 

p.  362,  1  1 8,  Nirnaya-sagara  Ed.  3.  IX,  133,  op.  cit.,  p.  263, 

I.4;  cf.  Yajn.  II,  128.  4.  Manu,  IX,  139;  p.364,1.  10-11.5. 

MBh.  XIII.  45.  11.  6.  Cp.  no  distinction  between  son’s  sons 

and  daughter’s  sons;  Manu  IX.  13  and  Visnu  XV.  47. 

1  usa*  cT*  ^TT^Tfrr 

See  also  Narada,  xiii.  30;  Brhaspati,  xv.  55!;  Yajnavalkya 
2.  1 3 5f . ;  Visnu  xvii.  7L,  the  daughter  and  the  son  are  born  of  the 
same  limbs  and  therefore,  equal. 
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Thus  we  see  that  the  daughter  has  in  no  way  a  less 
honoured  or  responsible  position  than  the  son  in  Vedic 
Ritual.  The  parents  long  to  get  her  and  perform  all  the 
Samskaras  for  her  as  for  the  son.  She  has  the  same 
rights  as  the  son  to  wear  family  locks,  to  have  the  upanaya- 
na,  to  utter  the  Vedic  mantras  together  with  the  Pranava 
and  to  perform  all  the  rites  in  relation  to  her  parents.  The 
son,  has,  no  doubt,  precedence  over  her  in  several  rituals, 
particularly  the  Antyesti,  but  this  is  because  she  is  to  care 
more  for  her  husband’s  family  than  her  parents’  and  cannot 
be  supposed  to  have  as  much  privilege  as  the  son.  More¬ 
over,  she  belongs  to  the  gotra  of  her  husband  after  the 
Caturthl-karma  for  which  privilege  and  honour  she  prays 
to  Agni  and  performs  various  domestic  rites,  the  •Mother- 
Instinct  being  supreme  in  her.  This  principle  is  pronoun¬ 
ced  remarkably  in  the  fact  that  the  younger  sister  has  pre¬ 
cedence  over  her  if  the  former  is  unmarried.  In  case  of  her 
death  before  marriage,  the  same  rights  are  performed  as  for 
the  son;  but  if  she  is  married,  her  own  people  do  every¬ 
thing  for  her;  still  the  ceremonial  shows  that  her  parental 
connection  is  also  much  cared  for.  In  matrimonial  affairs 
she  is  as  free  as  the  son  and  has  the  same  rights  as  he.  Now¬ 
here  does  the  Vedic  Ritual  ignore  her  importance.  On  the 
contrary,  the  unmarried  daughter — Purity,  Affection  and 
Bliss  embodied — seems  to  be  more  important  than  the  son 
with  regard  to  the  welfare  of  the  parents.  Anyway,  the 
hypothesis  enunciated  by  Manu  and  other  authorities 
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meaning  “Putrena  duhita  sama”  remains  true  and  declares 
the  glory  of  the  Creator  who  does  not  make  any  distinction 
between  His  sons  and  daughters. 

It  is  quite  in  keeping  with  the  above  spirit  of  the  Vedic 
Religion  that  the  Vedic  seers  as  well  as  the  Smartas  offet 
the  daughter  a  substantial  share,  if  not  an  equal  share, 
with  her  brother  in  the  property  of  the  father. 

A  daughter  (having  brother)  in  her  unmarried  state  is 
found  claiming  her  share  in  her  father’s  estate  during  the 
the  early  Vedic  period.1  According  to  some  school  as 
quoted  in  the  Nirukta,2  the  daughter  is  entitled  to  half 
the  property  of  her  father,  her  brother  being  entitled  to  the 
other  half.  Yaska  in  this  counection  quotes  as  the  authority 
of  this  school3  the  well  known  Vedic  verse  as  quoted  above4 
as  well  as  another  verse  refering  to  the  opinion  of  Manu.5 
Even  at  a  later  period  the  same  spirit  prevails  in  as 
much  as  Sukra  in  his  Smrti  advocates  that  if  the  father 
divides  his  property  during  his  life-time,  he  should  do  so 
amongst  his  sons,  wife,  daughters  and  daughters’  sons.  He 
should  give  the  daughters  half  the  property,  of  which  one 
half  should  go  again  to  her  children.6  If  the  property  is 

1  •  2*  I7*  7»  RTT  tnffr  QRTRT^T 

^  l  stN  *rr«rr  rt  rtr  rtr^  u 

2.  Nirukta,  3.4.  3.  f*T^T 

I  4.  ^T^-TcT  cfljfg-.  etc. 

5.  t<t:  1 

U  6.  Sukra-Snirti,  4.  5.299: — RRTrr-rtt  ^ 

|  I  rir^TTT  II 
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not  divided  during  the  life  time  of  the  father  and  is,  there¬ 
fore,  subsequently  subdivided  among  the  inheritors  after  his 
demise,  the  brothers  should  get  less  than  half,  as  the 
mother  gets  one-fourth  of  the  property  and  more  than 
that  goes  to  the  sister.1  Visnu2  and  Narada3  also  uphold 
this  view  with  the  amendation  that  only  unmarried 
daughters  are  entited  to  their  fathers’  shares.  Even  in  later 
tvmes  the  law-givers4  ordained  one-fourth  share  for  the 
daughter,  as  her  brothers  must  spend  this  for  her  marriage. 

Again,  in  the  Vedic  period,  a  daughter  without  a 
brother  could  be  adopted  as  a  Putrika  in  which  case  she 
practically  became  a  son.  That  is  why  Vasistha5  mentions 
the  “Putrika”  as  the  third  in  the  list  of  inheritors  in  his 
Dharma-sastra.  A  Putrika  is  met  with  in  subsequent  times 
as  well.  Jayaplda’s  wife  KalyanadevI  was  looked  upon  as 
the  Putrika  of  her  father.  As  the  daughter  could  be 
substituted  as  son,  an  adopted  son  during  the  Vedic  age  was 
hardly  a  necessity.  From  the  religious  point  of  view  as 
well,  the  son  of  a  daughter  is  as  good  as  that  of  a 

1.  Op.  cit.  300 :  — ^cnf^  g  gaTsrr  I 

*ncr  *tf*i*? 

2.  1 7.  4.  *TT ctT:  1  | 

3.  13.  3,  l  ^riwrsi: 

^gtt:  Mfjisff  cnaT  u 

4.  Yajnavalkya  2.  124  WTrjfH.  I 

II  See  also  Manu  9.  1 18;  Smrti- 

candrika,  Vyavahara-kanda,  p.  625.  5*  *7*  *5 
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son  as  both  can  perform  all  the  obsequial  ceremonies  for 
their  grand-father  with  equal  right  credit.1  The 

Rgveda2  bears  a  record  of  the  inheritance  of  a  daughter 
without  brother;  this  principle  has  been  adhered  to  in  the 
Mahabharata3  as  well  as  several  Srnrtis4  and  the  Artha- 

Sastra  of  Kautalya.5  , 

The  MBh.  (xii.  33.  43)  declares  outright  that  *he 

daughters  will  be  entitled  to  become  rulers  if  these  be  no 

sons. 

We  have  seen  before  that  women  were  the  seers  of  the 
hymns  of  the  Rgveda6  and  were  Brahmavadinls;  as  late  as 

r.  Sankha :  — ^  I 

cl*  2.  1  >  124.7 — 3  ^  iTcfh^t 

1  3.  13.  80.  1 1 — chit  w 

^f^cTT  g'RT  I  cf^THTTc^fa  II  ^tVcTT'^m 

^Tcrr1%  fating  11 

4.  Yajnavalkya,  2.  135;  Brhaspati,  2.3.55;  Narada,  13.  50. 
Vasistha  i5-  7  »  Gautama  5.  28.  21;  Manu  IX.  185  ;  daughter 

altogether  excluded.  Apastamba,  2.  14.  2-4:  the  claim  of  the 
daughter  is  rather  thwarted  back,  6.  3-5. 

6.  ^tTT  TTi'TT  fr^TTTT  |  sn^TTT 

^Trsf^fcr:  11  ^  ftxrttifit  \  ^ 

^  ^  c?t  11  surtTift  trt  w  ^  1  Tnft 

^  rrrWt  ifreTT:  ,  inrwrQT  tit'  t^err.  » 

^rtlfM^qcfTfH^'  TTTTl  H  TnTR'TT  HTTgTfTfsf  ^Tlft  TJT^sftTT^T.  I 

g  'T  <TT  ^T'cTT  II  ■nTTn«f*r^SpT^4  ^TcTT 

TT*f:  1  7D3T WT<ET  €T  ^TcTT  II  0TT^TT^  TTTT  ?T. 

v  f 

q  g  •crf^ig  1  cf  ttt*j  *i  ^tcit  crcr.  *f%g  1 

Brhad-devata,,  2,  82-88. 
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the  Upanisadic  period  women  scholars  proved  equal  to  the 
sages  of  outstanding  fame  like  Yajnavalkya  in  public  debat¬ 
es.1  Women  of  this  age  e.g.  Maitreyl,  wife  of  Yajnavalkya 
—  quite  in  keeping  with  their  Vedic  learning,  aptly  declared 
that  they  cared  for  nothing  else  than  the  Highest  knowledge.2 
Women  are  born  students  of  theology;  the  two  daughters  of 
Daksayana  are  typical  examples.3  The  keen  interest  of 
women  in  theology  is  also  manifest  from  the  Therlgatha 
where  they  are  found  sworn  to  attain  Nirvana  at  any  cost.4 
The  Mahabhasya  shows  that  women  attained  fame  as  Mlma- 
msakas  or  theologians  as  well;  the  lady  specialists  of  the 
Kasakrtsna  came  to  be  known  as  Kasakrtsnas.5  The  Maha¬ 
bhasya  specifically  mentions  the  group  of  women  grammari- 

1.  Brhad-atanyaka,  3.6. 

^  ^T-cTT^T^'  ^TpH^TcT  |  X**' 

HITT:  QTT  ifW  ^  ^T^ctT  ^Tf^fcT  I  ^fcT 

^  ‘  ^mrcTT  ^ri  farW  ^  ^ 

cpL*  ^  STfttir  |  Brh.  up  2.  4.  1-14  and  4.  5.  1-15. 

3.  Bhagavata-purana,  4.  1.  64.  3.  For  an  account  of  these 

Buddhist  Poetesses,  see  Sanskrit  Poetesses,  Part  I,  Vol.  1 1  of  my 
Series  Contribution  of  Women  to  Sanskrit  Literature, 

4.  Mahabhasya  IV.  1.  14;  3.  1 55- 

5.  ^TSTUctf^TT  sThfiT  — ^FTT^c^,  — 

smsA  II  ^TTMTW,  Vol.  4,  p-44*.  see  also 

Vol.  I,  p.  550,  ^-cT^ 

STTSPuY”  I  was  a  well-known 

grammarian  as  well;  cp.  ^T?I§>^‘^l7TFc!slf%;  I 

N  ?rrfYrr:  11 
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ans  called  Apisalas.1  The  Grammar  also  records  the 
proficiency  of  women  scholars  in  the  Katha  and  Rg-veda; 
they  were  known  as  Katins  and  Bahvrcls."  Ubhayabharatl 
was  a  champion  scholar  in  theology. 3  Sulabha  was  so  learned 
that  she  could  teach  even  Janaka.4  She  could  not  be  married 
as  no  male  was  her  equal;  she  was,  therefore,  initiated  to  the 
utmost  bounds  of  knowledge  and  became  a  lonely  ascetic.5 
Women  were  not  only  themselves  good  singers  and  dancers 
as  is  evidently  seen  from  the  PatnI-samans  or  wives’  songs 
which  were  compulsory  in  Vedic  Rituals0  but  they  were  also 

1.  Vartika — r^fcT  Mahabhasya — 

argent — ^Tfysu3T  sT^^iPr <  *tt  u 

Tfram  Vol.  4,  p.  43,  4.  I.  I.  See  also  Vol.  I,  p. 

55i,  ‘‘*£3^  ‘’StTf'TsraT’  ”  For  reference  to 

■^rrfqsif%,  see  Panini’s  sutra,  ^T  16-1-92. 

2.  f%^rr?"cT5R^$rff,  p.  128,  518,  under  Sutra 

— Panini  4.  1.  63...n1?i*  ^  1  wz),  ^nr^t  I 

After  commenting  upon  the  word  s'g' makes  a 

significant  remark  here — ‘xigfqr  *r  'cnjTfy 

■ct^TB^cT,  "QV,  etc.  1  28.  see  also  p.  591.  part  I  of  the 

I 

3.  viii.  51,  f^T^i  *mn*  etc. 

4.  MBh.  XII.  320. 

5.  Verse  183.  The  Jain  Literature  records  that  Jayanti, 
daughter  of  King  Sahasranika  of  Kausambi,  did  not  marry  as  she 
wanted  to  be  wedded  to  Religion  and  Philosophy  ;  Bhagavati  Sfitra, 
Gujrati  edition,  Vol.  III.  p.  257. 

6.  The  d  ance  of  women  was  a  normal  and  pleasant  affair  in 
certain  rituals  ;  e.g.  the  wedding  ceremony.  Four  or  eight  women, 
certainly  maidens  of  the  family,  had  to  dance  in  it.  (SankGx 
1.  11.  5)  They  sang  (gathas)  in  weddings  and  other  Vedic  rituals; 
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connoisseurs  of  these  arts.  Thus,  by  singing  and  dancing, 
gods  are  said  to  have  won  over  the  goddess  of  speech  and 
disappointed  the  demons  who  did  not  know  the  art  of 
winning  over  women. 

Even  in  subsequent  ages  women  have  not  contributed  a 
little  to  the  various  branches  of  Indian  learning.1  If  the 
country  would  have  provided  all  the  facilities  to  women  as 
in  the  Vedic  ages  throughout  the  long  history  of  Indian 
Civilization,  the  fate  of  the  country  would  have  been  quite 
otherwise.  In  all  ages  we  could  have  expected  many 
Ghosas,  Visvavaras,  Slla  Bhattarikas,  Pranamanjarls,  LaksmT- 
devls  and  so  on.  Asahaya,  commentator  of  the  Naradasmrti, 
has  rightly  remarked  that  the  inferiority  of  women  (m  sub¬ 
sequent  ages)  is  due  to  the  suppression  of  their  educational 
facilities  — 

I  When  one  looks  at  the  long  series  of  the  works 
of  women  that  have  survived  the  ravages  of  time1,  one  cannot 
bi.lt  sigh  very  long  for  the  travesty  of  fate  India  dragged 
the  Patni-samans  or  wives’  song  had  a  recognized  position.  The 
Sat  Bra.  XIV.  3.  1.  35.  says  explicitly — 

tI^7lTcTT:\  Even  in  the  postvedic  period,  much  importance  is 
attached  to  the  skill  of  woman  in  Music  and  Art.  Of  the  64  arts 
described  in  the  Kama-Sutra,  the  most  important  aie  Music  and 
Dance  (1.5.16).  Heroines  in  Sanskrit  dramas  are  very  clever  in 
singing.  The  Kathasaritsagara  specifically  states  that  society  girls 
used  to  dance  before  a  select  audience.  The  Kama  sutra  (U.  1) 
shows  that  girls  used  to  go  to  dramatic  concerts,  etc.  with  their 

elders  or  lovers. 

1  For  a  long  list  of  these  learned  women  scholars  and  seers, 
see  the  volumes  published  in  my  Series  No.  1,  The  Contribution  of 
Women  to  Sanskrit  Literature. 
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herself  into  by  minimising  the  position  of  her  women  and 

curtailing  their  educational  facilities. 

A  question  at  once  arises:  What  are  the  causes  that  led 

to  the  deterioration  in  the  position  of  women? 

Because  of  the  development  of  the  caste-system  (a  soli¬ 
tary  reference  to  which  is  found  in  the  Purusa-sukta  of  the 
Rsr-veda')  throughout  the  Vedic  and  postvedic  periods  till  it 
reached  the  most  astonishing  complications  in  the  omrtis, 
the  social  and  personal  freedom  of  women  had  to  be  curtail¬ 
ed.  After  all,  love  knows  no  law  and  the  women  in  the 
Upanisadic  period  even  were  very  learned.  A  learned  woman 
falling  in  love  with  somebody  of  the  prohibited  caste  v.ould 
not  but  marry  him  and  co-education  did  not  pkiy  an  insigni¬ 
ficant  part  in  it.1  In  early  periods  of  the  development  of  the 
caste-system,  social  leaders  used  to  frighten  such  learned  ladies 

with  tortures  in  hell,  not  only  for  herself  but  also  for  her 
agnates  and  cognates  inclusive  of  her  parents.  In  spite  of 
these  social  regulations  learned  women,  to  whom  their  love 
meant  their  whole  existence,  did  not,  certainly,  go  by  the 
ideal  superimposed  upon  them.  And  necessarily,  the  patrons 
of  religion,  who  were  dwarfed  in  divinity  only  by  an  earthly 
existence,  had  to  stifle  them  to  a  staggering  death  by  slowly 
tightening  the  rope  of  violent  injunctions. 

1.  Thus,  Atreyi  was  a  class-mate  of  Lava  and  Kusa,  vide 
Uttara-Rama  carita,  Act  II;  Kamandaki  was  a  class-mate  cf 
Bhurivasu  and  Devarata.  In  big  hermitages,  venerable  sages 
certainly  used  to  teach  the  male  and  female  students  together. 
Again,  girl-students  often  resided  with  the  family  of  a  teacher  the 
same  number  of  years  as  the  boys;  cf.  Amba’s  residence  with  the 
Saikhavatyas. 
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Scholars  have  reasonably  suspected  that  the  joint  family 
system  is  a  later  development.  There  is  no  trace  of  it  in 
the  early  Vedic  period  Formerly,  sons  as  well  as  daughters 
left  the  parents  after  marriage;  but  now  when  the  joint 
family  system  developed,  only  daughters  had  to  leave  theit 
parents  after  marriage,  bons,  as  members  of  the  family, 
contributed  to  its  welfare  or  suffered  the  same  fate  as  the 
family  might  be  driven  to.  Daughters  had  not  to  bother 
about  the  parent  s  family  after  the  full-fledged  development 
of  the  joint  family  system.  So  the  daughter  was  considered 
a  lesser  necessity. 

The  increasing  difficulties  of  giving  the  daughters  in 
marriage  owing  to  the  development  of  rigorous  caste^system 
and  joint-family  system  brought  about  economic  difficulties 
not  known  before.  Economic  cause  played  no  insignificant 
part  in  determining  the  position  of  women  in  subsequent 
ages.  In  ancient  India,  there  was  no  reason  for  the  exces¬ 
sive  worry  of  parents;  no  fear  of  unwanted  life-long  miseries 
on  account  of  interminable  widowhood,  no  anxiety  for 
obligatory  marriage  within  a  limited  number  of  years, 
nothing  of  the  sort.  A  woman’s  life  was  as  free  as  that 
of  a  man.  The  passages  that  breathe  of  anxieties  on  the 
part  of  parents  simply  show  that  the  daughters,  as  natural, 
were  objects  of  great  care  and  affection.1  Matters,  however, 
became  quite  different  in  subsequent  ages. 

i.  Janaka’s  anxiety  for  Sita;  Ramayana,  II.  119.  35-36;  Cf. 
Kanva’s  anxiety  for  Sakuntaia,  in  the  Abhijnanasakuntala. 


CHAPTER  II 

The  Chief  Wife  In  The  Vedic  Ritual 

The  first  wife  only  is  the  patnl  in  the  fullest  sense  of  the 
term.  She  is  the  dharmapatni  while  even  the  second  wife 
(and  naturally  all  other  wives)  is  meant  for  sexual  satisfaction 
only:  a  second  wife  is  entitled  to  no  unseen  (adrsta)  religious 
merit.1  A  man  having  several  wives  is  required  to  observe 
his  religious  duties  with  first  wife  only;  preference  is  how¬ 
ever,  sometimes  given  to  the  savarna  wife  so  much  so  that 
even  though  she  may  be  the  youngest,  he  will  observe 
religious  duties  with  her  and  in  case  the  savarna,  be  she  the 
youngest,  is  not  present  or  unable  to  attend,  the  claim  would 
devolve  upon  one  coming  from  the  class  immediately  lower. 
A  Sudra  wife  is  always  to  be  excluded  by  a  Brahmana.2 
According  to  Manu3  it  is  the  first  wife  who  is  to  attend 
personally  and  help  the  husband  in  his  daily  religious  rites; 
he  cannot  show  preference  to  other  wives  in  these  matters  for 
fear  of  bemo;  a  Candala  Brahmana.  The  Karmakanda- 
pradipa4  also  says  that  only  the  first  wife  has  the  adhikara. 
Disparagement  of  marriages  other  than  the  first  is  expressed 
in  the  fact  that  during  the  second  and  following  marriages, 
che  polygamist  is  to  marry  a  pitcher  (kumbha)5  or  some  such 
thing.  According  to  Yajnavalkya,  too,  the  religious  rites 
should  be  performed  with  the  first  wife  of  the  same  caste, 

i.  Daksa-samhita.  Iv,  14,  Smr.  Sam.  p.  79,  I  19  (Una  Sam. 
IV,  15,  p.  428  rmqr  WT#r  TfjrtfW'sff  1  ^ 

11  2.  Visnu  XXVI,  1-4,  Una.  Sam.  p.  66,  II.  8  f. 

3.  Manu  IX,  85-86.  4.  F.  149b,  I.  9  £.  5.  Op.  cit.,  p.  150  f. 
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not  with  others.1  Rites  observed  for  the  highest  religious 
merit  or  salvation  are  to  be  observed  with  the  first  wife.2 
Highest  results  (such  as  obtaining  heaven,  etc.)  may  be 
achieved  only  it  the  rite  is  performed  along  with  the  first 
wife.3  The  wife  first  married  is  to  be  considered  as  the 
eldest,  not  the  one  who  is  the  oldest  of  the  lot;4  the  Sat. 
Br.5  says  she  is  the  consecrated  consort. 

Even  though  other  wives  are  allowed  to  join  in  the  sacri¬ 
fice,  it  is  the  first  wife  who  performs  all  the  important  rites. 
In  the  Darsapurnamasesti  she  trims  the  fire,6  husks  and 
pounds  the  rice.7  After  the  Patnlsannahana  (girding  with 
the  yoktrapasa)  and  Garhapatyopasthana  the  wives  are  requir¬ 
ed  to  sit  to  the  north  of  the  Garhapatya;  the  Mukhyapatni 
occupies  the  seat  exactly  to  the  north,  i.e.  the  best  seat  while 
other  wives  take  their  seats  somewhere  to  the  north  of  the 

1.  Yajn.  I,  88.  ^  HfiTT^'cT  | 

^  f^^l'cTTT;  II  cf.  San.  SS.  vol.  II.  p.  54,  II.  4-5. 

2.  Sat.  SS.  vol.  I.  p.  160,  I.  21.  etc." 

3.  Op.  cit.,  I,  22  “^Tficrtficr  etc” 

4.  Sat.  SS.  vol.  III.  p.  695,  I  3  f^TT^-grcr'  ^  g  n*  \ 

5.  VI.  5,  3,  1;  p.  541.  I.  6,  Weber’s  Ed. 

6.  Ap.  SS.  I,  6,  12;  vol.  I  p.  23. 

7.  Of  course,  there  is  provision  here  that  she  might  be  replaced 
by  a  Sudra  in  pounding.  However,  no  strict  regularity  seems  to  be 
observed  in  husking  or  pounding.  See  Sat.  SS-,  p.  132,  II.  17  f. ; 
Ap.  SS.,  I,  21,9.  According  to  Ap.  SS.,  op.  cit.,  a  Sudra  is  to 
pound  if*' the  rice  is  to  be  pounded  again;  "Anena  punaspesane 
dasya  niyamo  varnyate.”  If  for  Some  reason  or  other  the  wife 
could  not  be  present  the  Agnidhra  or  some  other  priest  might  do 
this  for  the  wife;  Sat.  SS.  p.  132,  I.  23;  Ap.  SS.,  I,  20,  13  ;  70, 
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Garhapatya,  no  doubt,  but  at  a  distance  from  the  first  wife.1 
After  the  Patnisamyaja  the  chief  is  to  eat  the  Ida2  If  simul¬ 
taneously  God-speed  is  to  be  wished  now  for  the  husband 
and  the  wife,  it  should  be  desired  for  the  chief  wife3  only. 
Towards  the  close  of  the  sacrifice  the  kusa  grass  is  removed 
from  the  lap  of  the  wife  and  the  cord  with  which  she  was 
girded  is  loosened;  according  to  the  Sankhayana  school,4 
only  the  first  wife  is  to  observe  these  rites.  During  the 
utterance  of  the  Sampatnlya  it  is  the  first  wife  who  is  to 
touch  the  husband  as  this  act  is  meant  for  “Parartha  or 
Supreme  B1  iss.”5 

In  the  Agnyadhana  and  the  Agnihotra  only  the  first 
wife,  so  long  as  she  is  living,  is  entitled  to  participate.  The 
newly-married  couple  establish  the  sacred  fires  and  observe 
the  Agnihotra  in  the  same  fire  till  the  end  of  the  life  of  one 
of  them.  If  the  first  wife  is  dead,  the  widower  may  marry 
and  establish  the  fires  again.  But  in  no  case,  after  the 
Agnyadhana,  should  the  first  wife  be  deprived  of  her  right 
of  participating  in  the  Agnihotra,  even  if  she  be  deficient  in 
religious  performance  or  in  procreation.  On  account  of  her 

1.  Sat  SS.,  Vol.  1  p.  161,  1.7.  jjjfhr 

?7rrnrr  crr?te  arwita  etc.  2.  Baudh.  SS.,  p.  30,  II.  16. 

3.  Cf.  Sat.  Br.,  I,  9,  2,  14;  Weber’s  Ed,,  p.  90,  II.  14. 

4.  I,  15,  10;  see  Comm,  on  the  same,  vol.  II.  p.  54.  According 
to  other  authorities,  however,  all  the  wives  are  to  observe  those  rites 
as  they  do  not  think  these  are  meant  for  Parartha;  Sat.  SS„  Vol.  I, 
p.  228  pratipatni  vedadanaditi  gamyate. 

5’  bat.  SS.,  Vol,  I,  p.  223,  II.  23-24  Pararthany  ekena  1  tt , **  etc. 
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assistance  in  the  kindling  of  the  fires  she  has  been  for  her 
life  associated  with  and  given  to  the  service  of  these  fires.1 
The  fires  are  inseparable  from  her;  so  long  as  she  is  in  the 
house,  they  are  there;  when  she  goes  with  her  husband  to  a 
foreign  place,  they  move  with  her.2  So  long  as  the  husband 
lives  without  his  wife  and  consequently,  without  the  fires,  be 
it  even  in  the  next  village,  it  is  nothing  but  living  in  a  forei¬ 
gn  land  but  when  the  wife  and  her  constant  companions,  the 
Fires,  go  with  him,  even  the  most  distant  land  will  not  be 
considered  as  such  (pravasa).3  If  in  any  case  the  wife  does 
not  go  with  him,  he  must  go  without  the  fires  and  when  he 
comes  back  he  offers  oblations  to  them  but  in  order  that  they 
may  be  thoroughly  pleased,  he  is  to  please  the  wife  with  his 
look.4 

Before  the  Agnihotra  actually  begins,  the  wife  cleanses 
the  surrounding  areas  of  the  fires;5  from  the  beginning  to 
the  end  of  the  sacrifice  she  remains  sitting  to  the  south 
or  the  south-east  of  the  Garhapatya  fire.6  There  can  be 


i  Ap.,  II,  5,  11,  13!;  see  die  Scholiaft  in  particular;  Manu  V, 
167-168;  Yaaj.  I,  89.  2.  Cf.  Sat.  SS.  vol.  I,  p.  161. 

3.  Op.  cit.,  vol.  I,  p.  358,  I.  2;  op.  cit.,  vol.  II.  p.  341,  1.  16. 

4.  Op.  cit.,  vol.  II,  p.  534,  I.  27. 

5.  Ap.  SS.t  vol.  I,  p.  322,  I.  20,  Scholiast  on  6.  3.  1. 

6.  Ap.  SS.,  VI,  5,  2,  vol.  I,  p.  328,  II.  15-17.  cf.  San.  SS.,  2, 

7.  “Behind  the  Garhapatya". 
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no  substitute  for  the  first  wife  iu  the  Agnihotra ;  never¬ 
theless,  she  must  be  present  or  be  considered  as  virtually 
present  in  her  shed.1  Whenever  the  husband  offers  obla¬ 
tion,  lie  dogs  so  for  both  of  them.2  Towards  the  end  of 
the  sacrifice  water-libations  are  offered  to  tli©  Sarpadeva- 
jana,  Bhuta  and  Mahat  with  either  three  ladlefuls  of  water 
or  in  three  portions  from  the  same  ladleful;3  the  sacrificer 
then  takes  another  ladleful  of  water  or  offers  with  the  re¬ 
maining  portion  of  the  water.  Of  this  water  he  pours  half 
on  Earth  and  the  other  half  he  pours  into  the  hands  of 
the  wife.  In  case  of  her  absence  from  the  sacrifice  on 
account  of  unavoidable  circumstances  the  whole  quantity 
of  the  fourth  ladleful  or  of  the  fourth  portion  of  the  same 
ladleful  according  to  Bharadvaja,  is  to  be  twice  poured, 
upon  the  seat  of  the  wife  or  the  Earth.  In  no  case  should 
this  water  be  poured  into  the  hands  of  any  other  wife.5 
The  object  of  this  pouring  is  to  pray  for  domestic  bliss  and 

1  Compare  the  remark  of  the  Scholiast  on  Ap.  SS.,  VI,  5,  1, 
vol.  I,  p.  328.  II.  12-13. 

2  Sat.  S3.,  vol.  II,  p.  529.  “Vratabhrd  aham  nav  ubhayor 
vratam  carisyami,  etc.”  The  same  spirit  is  remarkably  seen  in 
the  Vajapeya,  too;  cf.  “Patni!  svargam  rohavah,  etc.” 

3  Sari.  SS.,  2,  10,  5  “Traidham  karoti”  ;  Sat.  SS.,  vol.  I,p. 
354.  Ap.  SS.,  VI,  12.  4-5;  vol,  I,  pp.  343-44.  The  W.Y.V.  ritual, 
however,  does  not  refer  to  this  rite;  cf.  p.  304,  Chow.  Ed.,  Sutras 
341-42. 

4  Scholiast  on  Sat.,  SS  op.  cit. 

5*  Sat.  SS.,  vol.  I,  p.  354,  II.  20  f.  “q  ^ 

Scholiast  on  Sankhayana  2,  10, 
G,  “Ekavacanah  cia  vivaksitam,  etc.” 
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triumph  for  and  by  the  wife;6  no  other  wife  than  the  first 
is  ever  entitled  to  be  the  mistress  of  the  house. 

At  the  end  of  the  evening  oblation  the  wife  together 
with  her  husband  should  observe  silence  and  fast  till  dark¬ 
ness  has  set  in.7 

As  in  the  Vaisvadeva,  so  in  the  Varunapraghasas,  it  is 
the  first  wife  who  should  husk  the  barley,  and  deposit  the 
husk  for  the  Avabhrtha.s  She  should  make  the  Karambha- 
patras  out  of  the  barley-powder  which  she  should  herself 
make  of  unfried  barley.9  Some  schools,  however,  empower 
her  to  husk  the  barley  on  the  previous  day,  fry  them  a  bit 
on  the  Anvaharyapacana,  pound  them  and  make  Ivarambha- 
patras  out  of  the  powder-10  As  a  rule,  the  Adhvaryu  and 
the  Pratiprasthatr  make  a  ram  and  a  ewe  respectively  with 
their  sex  marks  made  prominent.11  But  according  to  the 
Vajasaneya  Ritual12  the  wife  should,  after  having  made 
the  Karambhapatras,  make  the  ram  and  the  ewe,  too,  of 
the  barley  similarly  fried  and  powdered.  These  rites  should 
be  observed  by  the  chief  wife  alone  as  these  are  by  no 
means  Stilsamskaras;  moreover,  in  making  the  ram  and 

6  Cf.  the  Mantra ‘‘Grhebliyas  tva  grhan  jinva”,  B,  IT7.;  “Sam 
tva  srjami  prajaya  dkanena”  iti,  Ii\  . 

7  Asv.  SS.,  III,  12,  9,  Bib.  Ind.,  p.  50  and  2oa. 

8  Scholiast  on  Ap.  SS.,  VIII,  5,  40,  vol.  11,  p.  28. 

9  According  to  several  authorities  the  husband  also  participates 

in  this ;  e.g.  Sat  SS.,  p.  463,  I.  16-21. 

10*  Ap.  SS.,  VIII,  6,  3,  vol  II,  p-  29;  Scholiast,  II.  10  f. 

11  Baudh.  SS.,  I,  p.  136,  II,  1-16;  Sat  SS.,  p.  462,  II.  28-31. 

12  As  quoted  in  Ap.  SS.,  VIII,  6,  4,  vol.  II,  pp.  29-30;  cf. 
Baudh.  SS.,  vol.  I,  p.  133,  I.  12,  also  quoted  by  the  Scholiast  on 

Ap.,  op.  cit. 
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the  ewe,  she  is  really  a  substitute  of  the  priests,  which 
other  wives  cannot  be  supposed  to  be.  These  are  Parartha- 
ka  rites  and  as  such,  only  the  chief  wife  should  observe 
them 

After  the  rite  of  the  declaration  of  paramours,  the  wife 
invokes  the  Maruts13  when  she  is  led  by  the  Pratiprasthatr. 
She  is  offered  the  Karambhapatras14  in  a  winnowing  basket 
which  she  places  on  her  head.  Both  the  sacrificer  and  the 
wife13  now  pass  between  the  altars  and  seat  themselves  in 
front  of  the  Daksina  fire  with  their  faces  towards  the  west. 
The  wife  gives  these  dishes  to  the  sacrificer  which  he  in  his 
turn  places  on  his  head.16  The  husband  utters  the  Anu- 
vakya.17  Then  both  the  husband  and  the  wife  offer  ob¬ 
lations  to  the  Maruts18  to  expiate  their  sins  which  they 
have  incurred  either  in  village  or  the  wild,  in  company 
or  corporeal  sense,  etc.,  the  dedicatory  formula19  being 

13  Tait.  Samh .,  1,  8,  3,  6;  Vdj.  Samh.,  Ill,  44,  etc.;  Man.  SS., 

I,  7,  4,  12,  p.  55. 

14  According  to  Baudhayana  these  dishes  should  have  been 
given  round  the  fire;  Baudh.  SS.,  p.  136,  11.  19,  “Abhiparyagni- 
krtani.” 

15  The  wife  goes  out  by  the  south  door,  Baudh.  SS.,  p.  137, 

II.  1-2. 

16  Baudh.  SS.,  op.  cit.,  11.  6-7. 

17  Tait.  Samh.,  1,  6,  53,  cf.  1,  8,  3  (c) ;  Vdj.  Samh.,  Ill,  46; 
Baudh.  SS.,  p.  136  1.  8. 

18  “Praghasasya  Marut  devata”,  Sat.  SS.,  vol  II,  p.  465,  11. 
24-25. 

19  Fa; .  Samh.,  Ill,  47;  Kap.  Samh.,  1,  7,  p.  35,  11.  21-22;  etc., 
Sat.  SS.,  vol.  II,  p.  465,  11.  21  f.  Tbe  adhvaryu  may  perform 
this  for  them  while  they  keep  on  touching  him,  11.  26-27  (Sat.  SS.) 
Baudh  SS.,  vol.  I,  p.  137,  1.  10;  Man.  SS.,  1,  7,  4,  15,  p.  55; 
Ap.  SS.,  VIII,  6,  24. 
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pronounced  by  both.  According-  to  Katyayana20  the  mist¬ 
ress  alone  is  entitled  to  observe  this  rite.  The  husband 
and  the  (chief)  wife  now  offer  thanks  to  priests  and  praise 
their  bounteous  nature  in  having  kindly  undertaken  and 
performed  the  sacrifice  with  a  delightful  voice.21 

In  the  Avabhrtha  it  is  the  chief  wife  who  should  wash 
the  back  of  the  sacrificer  and  he  should,  in  his  turn,  wash 
her  back  too.22  They  offer  their  drenched  garments  to 
whomsoever  they  like  23  The  chief  wife  joins  the  priests 
and  the  sacrificer  in  the  Sun-worship,  and  in  adding  fresh 
fuel  to  the  Ahavanlya  fire.24 

In  the  Sakamedha  the  chief  wife  cooks  the  sacrificial 
food  on  the  Southern  Fire  and  participates  later  on 
with  all  others  in  eating  it.2j  In  the  Traimb&ka  obla¬ 
tion  after  the  sacrificer  and  priests,  etc.,  and  the  maidens 
have  walked  round  the  fires,  she  lays  fuel  on  and  worships 
the  Garka.patya.26 

In  the  animal  sacrifice  the  chief  wife  anoints  the 
surface  of  the  sacrificial  post  while  the  sacrificer  anoints 
the  top  of  it.  She  rubs  all  over  the  post  in  order  to  impart 
to  it  lustre  without  omitting  to  rub  any  part  of  it.27 

20  V,  5.  II. 

21  Sat.  Bra.,  II,  5,  2.  29;  Man.  SS..  1,  7,  4,  16;  Ap.  SS ., 

VIII,  6,  25;  Sat.  SS.,  p.  465,  1.  28. 

22  Ap.  SS.,  VIII.  8.  16.  23  Ap.  SS.,  VIII.  8.  17. 

24  Scholiast  on  Ap.  SS.,  VIII,  8,  18,  “Sarvam  etat  samanam 
patnyah.’ 

25  Ap.  SS.,  VIII;  10,  10,  vol.  II,  p.  53;  Sat.  SS.,  vol.  II,  p. 
473,  11.  5-6  Scholiast  “Patnistrikumara  iti  Vaikhanasali”. 

26  Sat.  SS.,  vol.  II,  p.  469,  I.  28. 

27  Baudh.  SS.,  vol.  I,  p.  114,  11.  6-7. 
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The  prime  duty  of  the  wife  in  this  sacrifice  is  to  wipe 
the  organs  of  the  animal  so  that  its  soul  (literally,  the 
lives  here)  may  rest  in  peace,28  and  this  is  done  by  the 
chief  wife.29  Before  she  proceeds,  she,  with  a  water-jar 
in  her  hands,  worships  the  Sun.30  During*  her  advance 
towards  the  catvala  the  Pratiprasthatr  prays  for  offspring* 
and  increase  of  wealth.  Then  she  propitiates  and  takes 
water  from  the  catvala.  She  also  recites  mantras  for  pro¬ 
pitiating*  the  sacrifice  and  then  wipes  each  organ  of  the 
animal  with  appropriate  mantras.31  According  to  some, 
she  pours  the  water  on  the  organs  and  the  Adhvaryu 
wipes  them  or  lie  pours  water  and  she  wipes  them.  After 
cleansing  the  victim,  she  purifies  herself  at  the  pit  along 
with  the  utterance  of  a  mantra.32 


28  sugrarcre — m--  ; 


Scholiast  on  Satyasadha,  vol. 


II, 


p.  424,  11.  21  f. 

29  Scholiast  on  Satyasadha,  up.  c  it.,  Pararthany  ekena 
kriyerann  iti  mukhya  eva  abhisecanam  apyayanam  karoti ;'  similar- 
ly,  Scholiast  on  Apastamba  (1.  8.  17),  vol  I,  p.  436,  II.  17-19. 

30  Baudh.  vol.  I,  p.  118,  11.  7-8;  Man.  SS.,  1,  8,  4,  1;  Sat. 

SS.,  vol.  II.  p.  424,  11.  6  f.  “Purnapatradharanam  ekasya  eva 

apy  ay  a  nasthat  vat . ;  ’ 

31  Tait.  Samh .,  1,  3,  9;  Kat  Samh .,  III.  6;  Kap.  Samh.,  II. 

13,  (pp.  21-22);  Mait.  Samh .,  1,  2,  16;  Vdj.  Samh.,  VI.  14-16; 
.12;  SS.,  VII,  18,  17,  vol.  I,  p.  436,  11.  21  f. ;  Sat.  SS .,  vol  II, 

p.  424  •  Man.  SS.,  1,  8,  4,  p.  68;  Baudh.  SS.,  vol.  I,  p.  118,  11. 

12  f.  It  remains  doubtful  who,  the  sacrificer  and  the-  Adhvaryu 
or  the  sacrificer  and  the  w*ife,  should  use,  Vdj.  Samh.,  VI,  15-16. 
For  the  reasons  why  the  wife  should  wipe  the  organs,  see  Sat. 
Bra.,  Ill,  6,  2,  5. 

32  Vah  Samh.,  VI,  17;  AT7.,  VII,  89,  3;  Rat.  SS.,  Chow,  ed., 
p.  398,  Sutra  146;  Sat.  SS.,  vol  II.  p.  424,  II.  16  f. 
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After  the  Patnisamyaja  she  offers  the  killer  the 
front  leg  and  the  Adhvaryu  some  front  piece.33  During 
the  ida-bhaksana  the  sacrificer  first  gives  the  ida  to  her 
and  she  hands  it  over  to  the  Adhvaryu  or  some  other 
priest.34  The  sacrifice  ending,  while  all  others  worship 
the  Ahavaniya,  she  adds  fresh  fuel  to  and  worships  the 
Garhapatya.35 

In  the  Agnist-oma  after  the  offering  called  Iiiranya- 
vatl  the  sacrificer  steps  int-o  the  seven  foot-prints  of  the 
cow.  The  wife  together  with  the  other  wives,  the  sacri¬ 
ficer  and  the  priests  sit  round  the  seventh  foot-print 
wherein  a  piece  of  gold  is  laid.  After  due  offerings  the 
Adhvaryu  takes  one-tliird  portion  of  the  dust  from  there 
and  hands  it  over  to  the  sacrificer  with  the  blessings  for 
the  latter’s  wealth.  The  sacrificer  gives  it  to  the  chief 
wife36  so  that  she  may  have  wealth  ;  while  it  is  being 
given  to  her  she  prays  that  she  may  not  be  deprived  of 
wealth.  Slie  preserves  the  dust  in  her  own  residence  or 


33  Sat .  SS.,  op.  cit.  p.  443,  11.  1. 

34  Ap.  SS.,  VII,  27,  12,  vol.  I,  p.  463. 

35  Sat.  SS.,  op.  cit.,  p.  444,  II.  11-12;  cf.  Ap.  SS.,  VII,  27,  16, 
vol.  I,  p.  464,  according  to  which  she  is  to  have  a  wash,  worship 
the  Sun  and"  the  Ahavaniya. 

36  Scholiast  on  Ap.  SS.,  X,  23, 


T^PTHT^Tcl”  similarly, 
III,  p.  629,  11.  11-12 


Scholiast  on  Sat.  SS.,  vol. 


’  Baudh.  SS.,  p.  170, 

to  the  Scholiast  on  Kdt.  SS.,  sutras  176-177,  p. 
the  adhvaryu  gives  her  the  dust 
recite  the  Mantra; 

1,  8,  5;  etc.  etc. 


Sat.  Bra.,  HI, 


and 
3,  1, 


the 

12- 


1.  5.  According 

.  449,  Chow,  ed., 
Nestr  makes  her 
Tait.  Samh . ,  VI, 
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Iti  one  of  the  three  sheds,  viz.  Pragvamsa-Sala,  Patni-sala 
and  Vahya-sala.37 

It  seems  only  the  first  wife  should  hold  on  to  the  cart 
from  behind;38  because  this  is  no  Patni-samskara.  By 
this  rite  the  chief  wife,  as  the  household  gear  and  as  the 
approver  of  her  husband’s  gift39  honours  the  king  Soma  as 
a  very  worthy  guest  when  he  is  brought  forward  on  a  car. 
While  she  does  so,  the  Adlivaryu  offers  the  water  libations 
to  the  guest  Soma.  Or  she  may  herself  with  her  own  hands 
make  the  offering  or  while  the  priest  offers,  she  may 
present  to  the  guest  the  Vaisnava  Navakapala  with  her 
own  hands.40 

It  is  the  chief  wife  who  anoints  the  axles  of  the  Soma- 
oarts;41  the  object  is  to  have  children  with  heroic  deeds.42 
While  the  Advaryu  walks  out  of  the  hall  by  the  front 
door  with  clarified  butter  taken  a  second  time  in  four  lad- 

37  Sat.  SS.,  vol.  Ill,  p.  630,  11.  10  f.,  specially,  the  Scholiast; 
Ap.  SS.  X.  23,  10. 

38  Ip.  SS.,  X,  30,  5;  Sat .  SS.,  p.  652,  11.  8-11;  Baudh. 
SS.,  VI,  16,  voi.  I,  p.  174,  11.  14-15. 

Bat.  SS.,  Chow,  ed.,  sutra  2,  vol.  I.  p.  463. 

39  Cf.  Tait.  Samh.,  VI,  2,  1. 

40  Ap.  SS.,  X,  30,  5-6,  vol.  II,  p.  288,  11.  9  f . ;  Scholiast 

faqpreniT  qT'*T%”  Sat.  SS., 

vol.  Ill,  p.  652,  11.  23  ;  653.  11.11. 

41  Scholiast  on  Sat.  SS.,  vol.  Ill,  p.  695,  11.  28  f.  “Mukhya 

eva  anakti;  Scholiast  on  Ap.  SS.,  XI,  6,  4,  vol.  II,  p*  309 

Baudh.  SS.,  VI,  24,  vol. 

1.  p.  184,  11.  12  f. ;  Kat.  SS.VUI,  82  f. ;  p,  480,  .11  -  5  ff.,  Chow.  ed. 

42  Cf.  the  Mantra  “No  viro  jayatam,  etc.” 
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lings,  tlie  sacrificed s  wife  is  led  by  the  South.43  The 

Adhvaryu  lays  down  a  piece  of  gold  in  the  right  wheel  of 

»  \ 

the  southern  cart  and  makes  offerings ;  he  pours  the  residue 
of  clarified  butter  into  her  folded  palms.  According  to 
Baudhayana,44  she  mixes  half  of  the  dust  of  the  third  foot¬ 
print  with  it.  Then  she  anoints  the  right  axle  of  the 
southern  cart  with  her  right  hand.45  According  to 
Apastamba46  she  may  anoint  this  axle  twice.  Now,  in 
order  that  she  may  anoint  the  axle  of  the  northern  car, 
she  is  made  to  walk  round  by  the  back  of  the  Garhapatya 
fire  to  the  wheel-tracks  on  the  north  side.  This  time,  the 
assistant  of  the  Adhvaryu  observes  the  same  rites  as  the 
Adhvaryu  in  the  previous  case,  and  pours  the  residue  of 
clarified  butter  after  bis  offerings,  into  her  folded  palms. 
According  to  Baudhayana  she  mixes  up  the  remaining 
dust  with  it.  She  anoints  and  prays  for  her  desired  ends.47 
According  to  Katyayana48  she  should  anoint  both  the  axles 
simultaneously  with  both  the  hands. 

During  the  second  pressing  she  approves  of  the  gifts 


43  Sat.  Bra.  Ill,  5,  3,  13ff.,  Kat.  SS.,  Chow.  Ed.,  vol.  I,  p. 
840,  11.  6  f.  “Daksinaya  dvara,  etc.”  According  to  Baudh.  SS., 
vol.  I,  p.  164,  I.  12:  “Purvaya  dvara.” 

44  Baudh.  SS.„  vol.  1,  p.  184,  1.  16,  “Atka  etesain  pada^ 
pamsunam,  etc.”  Cf.  Sat.  SS.,  vol.  Ill,  p.  695,  I.  8  “Dvidha- 

vibhaktasya  ekamsena.” 

45  Scholiast  on  Sat.  SS.,  op.  cit.,  I.  21. 

46  SS.,  XI,  6,  5,  vol.  II,  p.  309;  see  also  Sutra  8  “Sakrd  va;” 
cf.  Scholiast. 

47  Vaj.  Sam.,  V,  17  “Parag  devasrutau,  etc.” 

48  SS.,  vol.  I,  p.  480,  11.  6-11  “ . Panibhyam...yugapat...’r 
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given  by  her  husband  to  the  priests  and  others.49  In  the 
third  pressing,  after  all  the  rites  up  to  the  filling  of  the 
pots  have  been  performed,  the  chief  wife50  churns  the 
Soma  in  the  shed  for  Agnidlira;  then  she  enters  into  the 
Soma-cart  by  the  western  door  and  stays  there.51  She  and 
the  sacrificer  then  carry  the  purified  Soma  in  the  Putabhrt 
covered  by  the  purifying  Kusa  (Pavitra).52  According  to 
the  scholiast  on  Katyayana,53  she,  touched  from  behind 
by  all  other  wives,  looks  at  it  and  addresses  Aditya.  for 
children,  wealth  and  sinless  living. 

As  the  personal  attendant  of  her  husband  in  religions 
affairs,  it  is  the  chief  wife  who  should  wash  the  -back  of 
her  husband  during  the  final  bath  (Avabhrtha).54  When 
she  comes  back  to  her  own  shed  she  worships  the  Garha- 
patya  by  laying  on  the  Udumbara  fuel  which  she  cleanses 
beforehand  in  front  of  the  cow-shed. 

Towards  the  end  of  the  Udaniyesti,  she  burns  theKusa- 
grasses  used  therein  in  the  Pragvamsa.55 

49  Kdt.  SS.,  X,  2,  38,  Weber’s  Ed.,  p.  802;  Chow.  Ed.,  p. 
570,  Sutra  62;  of.  Commentary  in  Weber. 

50  Scholiast  on  Sat.  SS.,  vol.  IV,  p.  919,  11.  9-10 

qspT  *  3  Tbe  Mantra  used  in 

this  connection:  ^ 

51  Kdt.  SS.,  Chow.  Ed.,  p.  574,  11.  4-5;  Weber’s  Ed.,  X,  4,. 
3,  p.  807 ;  Sat.  SS.,  op.  cit. 

52  Sat.  SS.,  op.  cit. 

53  SS.,  X,  5,  4,  Weber’s  Ed.,  p.  810,  11.  3  f . ;  Chow.  Ed},  p. 
577,  Sutra  105.  The  Mantra  :  Vaj.  Samh.,  VIII,  5. 

54  Sat.  SS.,  vol.  IV,  p.  947,  11  14  f.  For  the  uha,  see  Com¬ 
mentary. 

55  Sat.  SS.,  vol.  IV,  p.  954,  11.  22  g. 
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According  to  certain  Sakhas  of  the  IT.  FT7.,  she  puts  a 
log  of  wood  on  the  Garhapatya  fire  without  the  utterance 
of  any  mantra-*6  in  the  Pravargya  sacrifice. 

In  the  Agnicavana  the  first  wife  makes  the  Ukha,  the 
fire-pan  to  which  she  prays  for  offspring;  increase  of 
wealth,  cattle,  horses  and  also  for.  making  the  fellows  of 
the  sacrificer  subject  to  him.57  She  also  makes  from  clay 
Asadha,  the  invincible  brick,  and  marks  it  with  three 
lines.58 

In  the  Vajapeya,  the  garland  of  gold  which  forms  the 
fee  should  be  worn  by  the  chief  wife  only,  as  this  is  a 
rite  producing  highest  results.  The  fee  would  pave  the 
way  of  the  wife  as  well  as  of  the  sacrificer  to  Heaven.59 
After  twelve  Apti  and  Klpti  offerings  have  been  offered 
on  the  AhavanLya  fire  for  procuring  for  the  sacrificer  all 
that  the  twelve  months  of  the  year  and  the  six  seasons 
can  bestow,  the  Nestr  or  the  Pratiprasthatr  makes  the 
chief  wife  wear  garments  of  Darbha  grass  or  Candataka 
or  Drhara60  while  the  sacrificer  wears  silken  garment.61 

56  Scholiast  Devayajvan  on  Kat.  SS.,  XX VI,  7,  40,  Weber’s 
Ed.,  p.  1108;  Chow.  Ed.,  p.  1042. 

57  Vaj.  Samh.,  II,  58;  Mait.  Sam.,  2,  7,  6;  Kat.  Sam.,  1,  6, 
5;  Ap.  SS.,  XVI,  4,  5;  vol.  Ill,  p.  5;  Sat.  SS.,  vol.  5,  p.  14, 
11.  7  f.,  etc. 

58  Sat.  SS.,  vol.  V,  p.  15,  11.  21-13;  Sat.  Bra.,  IV,  5.  3,  1, 
4;  p.  541,  11.  4-6,  Weber’  Ed. 

59  Kat.  SS .,  XIV,  5,  36,  Weber’s  Ed.,  p.  868. 

60  Kat.  SS.,  XIV,  5,  3,  Weber’s  Ed.,  p.  866. 

61  Sat.  SS.,  vol.  V,  p.  144,  1.  2;  “Paridhatte”  has  been  ex¬ 
plained  by  the  commentators  as  “Paridhapayati.”  For  the 
Mantra  she  utters:  Vaj.  Sam.,  10,  8;  Tait.  Sam.,  I,  / ,  9,  1,  etc. 
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The  Nestr  then  leads  her  to  the  post  against  which  a 
ladder  having  seventeen  stairs  has  been  put.  The  sacri- 
fioer  now  gets  ready  to  mount  the  post  and  enquires  about 
her  willingness  to  accompany  him.62  She  replies  in  the 
affirmative.  Thrice  the  sacrificer  asks  and  thrice  she 
replies.63  The  sacrificer  now  wishes  that  he  should  mount 
for  both  of  them  to  which  she  readily  consents.  She  may 
herself  mount  the  post  if  she  likes64.  In  this  case  she 
should  pray  similarly  as  the  sacrificer  for  the  success  of 
life  by  sacrifice  and  such  other  things.65  Most  probably 
she  should  stretch  her  arms,  too,  to  show  that  she  has 
mounted  the  top  just  as  the  sacrificer  does  and  express 
herself  the  joy  of  approaching  the  gods  and  of  being 
capable  of  becoming  immortal  and  the  offspring  of  Praja- 
pati.  She  should  also  look  down  to  the  ground  and  pray 
for  offspring  and  increase  of  wealth.66  If  she  does  not 
accompany  her  husband,  she  is  looked  at  by  him  from 
above  after  he  has  reached  the  top.67  If  she  accompanies 
him,  he  helps  her  in  descending  from  the  post.68  It  is  the 
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Tait.  Sam.,  I, 

7,  9  f. 

67  Sat.  SS.,  vol.  V,  p.  145,  I.  9  “Patnim  iti  bhasyakrt.’’ 

68  Baudh.  SS.,  vol.  II,  p.  80,  I.  9. 
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chief  wife  who  should  observe  the  above  rites  as  it  is  she 
who  is  to  propitiate  the  sacrifice;69  it  is  she  only  who  makes 
the  sacrificer  complete  by  addition  of  ’one-half  of  his  own 
self;70  and  as  he  is  to  achieve  heavenly  bliss  together  with 
her  only.71  She  and  her  husband  are  one  Soul  divided  in¬ 
to  two  bodies,  not  only  on  this  mortal  land,  but  also  in 
heaven — to  participate  in  worldly  affairs,  in  sacrificial 
matters,  in  earthly  blessings  as  well  as  in  divine  joy. 

In  the  Pindapitryajna  the  eldest  wife  stands,  on  the 
black  deer-skin  with  her  face  towards  the  south-east  and 
husks  the  paddy  in  a  wooden  mortar.  She  must  not  sit. 
She  removes  the  husk  by  means  of  a  winnowing  basket,  but 
does  not  separate  the  husked  from  those  which  are  still 
not  done.  She  husks  them  only  once.72 

Now,  to  come  to  the  chief'  queen.  The  Maliisr  is  the 
consecrated  consort;  all  other  wives  are  meant  for  sexual 
pleasure  only.73  In  the  Politico-religious  ceremonies,  viz. 
the  Asvamedha,  Rajasuya,  Purusamedha  and  Rad-yajna, 
she,  properly  speaking',  performs  all  the  important  rites 
while  the  “Bhogini”  queens  are  allowed  to  participate 
therein  as.  mere  companions  of  the  chief  queen  as  it  were ; 
the  part  that  they  play  therein  is  insignificant. 

69  Sat.  SS„  p.  285,  II  5  f . ; 

70  Op.  cit.,  V.  2,  1,  10. 

71  Op.  cit. 

72  .Sat.  SS.,  p.  285,  I.  5  f . ;  Ip.  SS.,  I,  8.  10-11,  vol.  I,  pp. 
26-27;  SSS.,  IV,  3,  7,  vol.  I.  p.  35;  Scholiast,  op.  cit.,  vol.  IT, 
p.  170,  I,  11;  Asv.  SS.,  (ASS)  II,  6,  7,  p.  68.  II.  13-15. 

73  Amarakosa,  p.  124,  I,  10  “Krtabhiseka  mahisi  bhoginyo’nya 

nrpa-striyah.” 
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At  the  beginning  of  the  Horse-sacrifice  which  occurs 
on  the  eighth  or  ninth  of  the  month  of  Plialguna,  the  chief 
queen  and  the  king  prepare  themselves  for  ritual  observance 
in  the  regular  way  as  they  do  in  other  sacrifices.  Tliej 
cook  for  themselves  food  for  breaking  fast  mixed  with 
clarified  butter  as  well  as  milk  and  eat  it  (in  the  afternoon) 
and  wash  their  mouths  in  a  golden  bowl.74  Then  they  keep 
silent  and  perform  Agnihotra  in  due  time.  According  to 
Baudhayana  all  the  queens  are  allowed  to  wear  silver  or¬ 
naments75  for  the  occasion;  but  the  chief  queen  wears 
several  ornaments  in  addition  which  signifies  her  power 
over  man  in  g'eneral.'0  According  to  Ivatyayana  all  the 
wives  should  wear  golden  ornaments.77  But  the  distinctive 
position  of  the  chief  queen  is  seen  in  the  fact  that  the  one 
hundred  maidens  that  accompany  her  must  be  either 
daughters78  or  wives79  of  kings;  while  the  maidens  of  the 
Vav&ta  are  to  be  daughters  or  wives  of  subordinate  Chiefs, 
or  of  the  Ugras;80  those  of  Parivrkti,  daughters  or  wives 
of  Charioteers,  and  those  of  Paragall,  daughters  or  wives 
of  Revenue  Collectors.  In  the  evening  they  all  enter  the 
hall  of  sacrificial  fires  by  the  southern  door.81  After  the 

74  Baud!,.  gS.,  XV,  2,  p.  206,  II.  7  f. ;  note  particularly 
“Ubliau’  in  line  9.  Cf.  A P.  SS.,  XX,  I,  10  f.,  vol.  Ill,  p.  142. 

75  Op.  cit.  XV,  3,  p.  206,  11.  13-14 

76  Op.  at.,  T.  9.  77  XX.  I,  12,  Weber,  u.  961. 

78  Kdt.  SS.,  XX,  1,  13,  Weber,  p.  961. 

79  According  to  JBaudh .  SS . ,  of.  p.  228,  II.  14  f. ;  Ap.->  SS.f 
XX,  15,  vol.  Ill,  p.  159,  I.  8. 

80  Sot.  SS.,  vol.  5,  p.  237,  I.  24  “Ugranam  rajadasabhutanam 
satam  Vavatayah.” 

81  Commentary  on  Kdt.  SS.,  Chow.  Ed.  p.  829.  Sutra  17. 
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Agnihotra  tlie  Vavata  avails  herself  of  the  coveted  fortune 
of  getting'  the  king  on  her  lap  with  his  head  towards  the 
north;82  this  simply  signifies  the  justification  of  her  name 
“Vavata  :  the  favourite”  and  nothing  important  so  far  as 
the  supermundane  bliss  is  concerned.  The  queens  together 
with  the  maidens  most  probably  help  the  king  in  keeping 
awake  throughout  the  night.  In  other  sacrifices  as  well 
as  in  this  it  is  the  chief  queen  who  needs  to  keep  awake 
along  with  the  sacrifices  and  not  all. 

On  the  return  of  the  horses  on  the  second  Soma-pressing 
day  they  are  all  bathed.  Now  the  first  three  queens  are  to 
anoint  the  sacrificial  horses  and  entwine  pearls  or  coins  into 
its  mane  and  tail.83  The  order  of  anointing  and  entwining 
does  not  seem  to  be  strictly  observed.84  The  chief  queen 
anoints  the  f ore- parts,  the  favourite  queen  the  middle  and 
a  discarded  wife  the  hind-part.  Again,  the  chief  queen 
takes  recourse  to  the  Gayatrl  metre,  the  most  important  of 
all  metres;  the  second,  the  Tristubh;  Parivrkti,  the  Jagati. 
The  stuff  that  the  chief  queen  uses  for  anointing  is  clarified 
butter  mixed  with  the  sap  of  the  sacred  Putu-dru  tree;  that 
the  Vavata  uses  is  clarified  butter  mixed  with,  the  ordinary 
thine*  bdellium8’  and  that  the  Parivrkti  uses  is  Ghee  mixed 

O 


82  Op.  cit.}  Sutra  18. 

83  Palagali,  a  8 udra  by  birth,  cannot  observe  these  rites,  cf. 
Sat.  Bra.,  XIII,  2,  6,  7.  Anointing  and  entwining:  Rath.  Samh.r 
III,  12,  18.  19;  Vaj.  Sarnh.,  XIII,  5-8;  Tait.  Bra.,  Ill,  9,  4,  1-8; 
Sat.  Bra.,  XIII,  2,  G,  1-6;  Ap.  SS.,  XX,  15,  6  f.  ;  Kat.  SS.,  XX, 
5,  10  f. ;  Baudh.  SS.,  XV,  24,  vol.  II. 

84  Cf.  Baudhayana  and  Apastamba. 

85  Gaulgulava,  known  in  Bengal  as  Guggul. 
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with  the  sap  of  the  Musta  plants  that  grows  anywhere  and 
everywhere.  The  companions  that  they  have  are  the  same 
as  before.  The  varied  rank  of  these  maidens  at  once  brings 
out  the  respective  position  of  the  queens.  Again,  during 
the  entwining  of  pearls  the  chief  queen  adorns  the  parts  in 
front  of  the  place  where  the  yoke  rests  with  golden  pearls ; 
the  Vavata  below  that  and  the  buttocks  with  silver  ones; 
the  Parivrkti  below  the  buttocks  with  any  and  every  pearl 
that  may  come  from  the  sea.86 

After  the  wild  animals  are  released,  the  horse  is  killed, 
most  probably,  by  stifling  in  robes.  Then  the  TJnnetr  or 
Pratiprasthatr87  or  Adhvaryu88  leads  them  up  from  their 
ordinary  place  near  the  Garhapatya  to  the  victim.  They 
carry  in  their  hands  jars  of  water.89  According  to  Satya- 
sadha  only  the  chief  queen  should  be  led  by  the  Prati¬ 
prasthatr;  so,  other  wives  are  to  follow  her  90  In  order 
to  make  amends  for  the  slaughtering  of  the  victim  and  to 
invoke  the  divine  helpers  to  help  the  chief  queen  in  the 
most  important  rite  that  follows,91  they  walk  round  the 
victim  nine  times  while  fanning  him  with  the  flutter  of 

86  According  to  B.YV.  ritual,  each  of  them  uses  IOC)  pearls;. 

Ap.  SS.,  XX,  15,  vol.  Ill,  p.  159,  I.  11;  Baudh.  SS.,  vol.  II,  p. 

228,  II.  3,  5  and  /  ;  Sat.  SS.,  vol.  V,  p.  237,  II.  17  f.  According 

to  W.YV.  only  a  hundred;  Kat.  SS.,  Weber,  p.  971;  according 
to  the  Scholiast,  one  hundred  and  one. 

87  Kat.  SS.,  XX,  6,  12 ;  Ap.  SS.,  XX,  17,  12. 

88  Baudh.  SS.,  XV,  29. 

89  Scholiast  on  Kat.  SS.,  XX,  6,  14,  Weber,  p.  973,  II.  1-2. 

90  SS.,  vol.  V,  p.  242,  II.  6  f. 

91  Tait.  Samh.,  VII,  4,  12,  1;  Tait.  Bra.,  3,  9,  6,  1 ;  Ap  SS., 

XX,  17,  13;  Eat.  SS.,  XX,  6,  14,  Weber,  p.  973,  1.  1. 
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tlieir  garments;  for  the  first  three  times  they  tie  in  a  knot 
the  right  locks  of  hair  and  let  loose  the  left  ones  and  walk 
from  right  to  left,  simiting  their  right  thighs;  then  they 
follow  the  exactly  reverse  course  in  all  matters.92  The  chief 
queen,  now,  shows  anxiety  to  approach  the  slain  horse,  who 
represents  Prajapati,  in  order  to  have  seed  from  him.  Then 
the  chief  queen  lies  down  by  the  side  of  the  horse.  She, 
along  with  the  utterance  of  mantras,  makes  various  attempts 
while  the  Adhvaryu  cloaks  them  together  with  garments. 
While  she  does  the  obscene  act,  she  feels  reluctant  and 
censures  the  horse.93  Three  times  the  chief  queen  censures, 
three  times  the  others  persuade  her.  All  sorts  of  indecent 
acts  and  talks  are  the  concomitant  factors  of  fertility 
spells  ;94  here,  too,  for  the  sake  of  fertility,  indecent  colloquy 
between  the  priests,  queen  and  maidens,  etc.  begin. Accord¬ 
ing  to  several  schools  only  the  maidens  reply.9"1  According 
to  Sat.' Z?r.,96  the  Brahman,  the  most  important  priest  of 
all,  addresses  the  queen  consort,  while  the  TJdgatr  addresses 


92  Ap.  88.,  op.  cit.,  Sutras  13-16. 

93  Kat.  88.,  XX,  6,  16-17,  p.  973,  11.  6-10;  Ap.  88.,  XX,  18. 
4,  vol.  Ill,  p.  163,  11.  77  f. ;  Vaii.  8.,  XXXVI,  30,  p.  52. 

94  Cf.  the  Dialogue  between  the  Brahmacarin  and  the  Hetaera 
in  the  Mahavrata. 

95  Kat.  8S.,  XX,  6,  20;  Ap.  88.,  XX  18,  6;  Asv .  8S.,  X,  8, 
13;  Vait.  8.,  XXXVI,  32. 

96  XIII,  2,  9,  1-8.  It  will  be  seen  in  this  connection  that 
from  the  very  beginning  the  chief  queen  is,  from  the  ritualistic 
point  of  view,  dedicated  to  the  Brahman.  Most  probably  there 
is  no  other  reason  here  than  this  that  the  chief  queen  holding 
the  highest  position  can  be  dedicated  to  Brahman  only  who  is 
the  most  important  of  all  priests.;  Ap.  SS.,  XX,  10,  2,  %ol.  Ill, 
p.  153. 
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the  Vavata.  and  the  Chamberlain,  the  fourth  wife.  The 
different  schools  vary  very  much,  but  there  is  no  doubt  that 
all  of  these  insertions  and  omissions  are  meant  for  the  ferti¬ 
lity  of  the  chief  queen.  All  other  queens  as  well  as  their 
maidens  join  herein  only  as  help-mates  in  the  Fertility 
Rite  which  is  the  chief  one  in  the  Horse-sacrifice.  At  the 
end  of  the  obscene  colloquy  the  qeen  consort  is  raised  up 
by  her  own  maidens.97  Now,  the  first  three  queens  mark 
out  with  metal  needles  the  lines  for  the  dissection  of  the 
victim.  Here,  too,  the  chief  queen  has  all  the  preferences. 
She  marks  the  lines  ,  in  the  fore-part,  down  to  the  breast, 
while  the  Vavata  does  up  to  the  navel  and  the  Parivrkti  the 
rest.  She,  again,  makes  the  knife-paths  (Asipathas)  with 
golden  needles,  while  the  second  wife  with  silver  ones  and 
the  Parivrkti  with  iron  or  lead  ones.98  The  scholiast  on 
Satyasadha"  says  in  this  connection  that  the  chief  queen, 
Vavata  and  the  Parivrkti,  holding  as  they  do  the  supreme, 
intermediate  and  worst  position  respectively,  should,  accor¬ 
dingly,  mark  out  the  knife-path  in  varying  parts  of  varied 
importance — the  chief  queen  in  the  fore-part,  i.e.  the  most 

97  Ki It.  SS.,  XX,  6,  21.  Weber,  p.  973. 

98  Ap.  SS.,  XX,  18,  7,  vol.  II,  p.  163,  II.  2  f.  ;  Baudh .  SS., 
XV.  30,  vol.  II,  p.  235,  11.  9  f. ;  Kelt.  SS.,  XX.  7,  1,  Weber,  u. 
973,  11.  18  f. ;  cf.  Kath.  Sam.,  X,  5;  Malt.  Sam.  ITI.  12,  21; 
Toy.  Sam.,  XXII,  33-38. 

99  SS.,  vol.  V,  p.  244,  11.  3-5: 

6 
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important  part,  the  Vavata  in  the  middle  part  and  the 
Parivrkti  in  the  hind-part.  She  is  the  uttama  patni  and 
accordingly  she  has  her  own  exclusive  rights  and  in  the 


remaining,  too,  she  leads  everywhere. 

In  the  Rajasuya  the  chief  queen  is  the  permanent  Ratnin 
m  as  much  as  authorities  differ  as  to  the  reckoning,  of  the 
Vavata  and  Parivrkti  as  Ratnins,  Jewels  of  the  king.100 
The  Sat.  Br.  reckons  neither  the  V  avata  nor  Parivrkti  as 
Rntnin.101  The  king  offers  a  pap  for  Nirrti  in  the  house 


of  the  Parivrkti,  not  because  she  is  a  Ratnin,  but  because 
he  likes  to  get  rid  of  Nirrti,  calamity,  while  he  is  consecrat¬ 
ed.  As  the  Parivrkti  has  no  son,  she  is  seized  with  Nirrti; 


in  order  to  propitiate  Nirrti,  the  king  prepares  a  pap  of 
black  rice  broken  by  nails  with  which  to  offer.  According 
to  Eatyayana,  102  she  is  to  betake  herself  to  a  Brahmana’s 
house  where  the  king  has  no  power.  The  offering  to  Nirrti, 
the  use  of  black  rice  broken  by  nails  and  taking  shelter  in 
a  Brahmana’s  house  at  once  direct  to  the  degraded  position 
of  the  Parivrkti :  and  it  is  only  natural  that  a  good  many 
authorities,  led  by  Sat.  Br.,  do  not  recognise  her  as  a  jewel. 
Several  authorities  of  the  Taittiriya  school  recognise  the 


Vavata  as  a 


Ratnin  and  recommend  the  offering  of  a  pap 


100  The  Rajasuya  practically  ends  with  the  Sunasinya  offering 
on  the  fourth  to  the  fifteenth  day  after  the  Sunasinya  offerings 
called  Ratninam  Havimsi  are  offered  in  the  house  o  t  e  e 

of  the  King,  Ins  wives  and  high  officers.  For  the  order  of  Reruns, 
cf.  Sat..  Bra.,  V,  3,  1 ;  Tait.  Bra.,  I,  7,  3;  Baudh  SS .  X  ,  , 
6;  Ip.  SS.,  XVIII,  10,  12—H,  23;  Kat.  SS.,  XV.  3,  1-46;  Ra  . 
Sain.,  XV.  4,  5;.  Mait.  Sam.,  II,  6,  5,  6;  etc. 

101  For  its  eleven  Ratnins,  cf  op.  cit.,  Sutras  1-12. 

102  XV,  3,  36,  p.  974,  Weber’s  Ed. 
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to  Bliaga  in  her  house,103  but  this  recommendation  in  her 
favour  loses  importance  as  no  other  Vedic  school  gives  her 
the  position  of  a  Ratnin.  According  to  all  the  authorities 
a  pap  to  Aditi  or  Aditya  is  to  be  offered  in  the  house  of 
the  chief  queen.  She  offers  a  cow  as  the  sacrificial  fee  of 
this  rite. 

It  is  the  chief  queen  who  is  to  sit  touching  the  king  in 
the  offering  of  scrapings  of  the  consecrated  waters  which 
is  offered  at  the  house  of  a  favourite  son.104  While  mounting 
the  chariot  for  a  symbolic  conquest  of  the  quarters  (dig- 
vijaya)  the  king  touches  the  chief  qeen  and  the  horses  with 
the  tip  of  the  bow  so'  that  by  the  quickening  of  the  Maruts 
they  might  bring  him  victory  and  that  lie  might  be  united 
with  power.105  This  bow  he  hands  over  to  the  chief  queen 
for  safe  preservation  so  that  their  (eldest?)  son  might  be 
victorious  by  means  of  this  (symbolic)  bolt (vajra). 106 

While  adoring  the  king,  the  Brahman  hands  over  the 
sword  to  the  king,  which  he  again  lets  pass  amongst  the 
Ratnins  from  hand  to  hand.  They  touch  the  sword  to 
assure  the  king  of  their  faithfulness.  The  chief  queen  is 
the  only  wife  who,  in  common  consent  of  all  the  authorities, 
is  entitled  to  touch  the  sword  which  is  the  symbol  of  unity 


103 

Eg. 

Ap. 

88., 

,  XVIII, 

10, 

14, 

vol.  1 

HI, 

p.  88,  I 

1. 

104 

Baudha.  , 

SS., 

XII,  11 

j 

vol. 

11,  p. 

.  10 

2.  I  4; 

Tait. 

Sa 

in., 

I.  8, 

14,  1 

.  etc. 
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Ap. 

XV 

III,  17, 
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97;  cf. 

Vdj, 
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X,  21 
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among  the  jewels  of  the  king  as  well  as  of  loyalty  of  them 
all  to  him.107 

In  the  Human  sacrifice,108  too,  the  chief  queen  lies  down 
bj'  the  side  of  the  victim109  as  she  does  in  the  Asvamedha. 
They  are  cloaked  together  under  garments  and  the  sacrificer 
exhorts  her  to  do  the  obscene  act.  A  similar  colloquy  as 
in  the  Asvamedha  follows.  When  it  is  finished,  the  Hotr 
and  others110  (most  probably,  the  Udgatr,  AdlivarytT  and 
Brahman, 111 )  raise  her  up.  According  to  the  Vaitana  only 
the  Brahman  is  to  do  so.  Now,  the  Ilotr  consecrates  her 
with  prayers  in  which  he  invokes  the  spirit  of  the  parted 
sires  (of  the  sacrificer);112  the  Udgatr  consecrates  her  with 
the  formulas  in  which  lie  prays  that  the  manes  may  live 
in  happiness  and  sojourn  during  the  sacrifice  to  the  sacri¬ 
ficial  place;113  and  the  Adhvaryu  with  the  prayer  that  she 
may  live  long  and  secure.114  The  Brahman  makes  her  utter 
the  Mantra  in  which  she  prays  for  the  long  life  of  herself 
as  well  as  for  her  husband.110 


107  Ap.  SS.,  XVIII,  18,  9  and  14,  vol.  Ill,  p.  99;  Sat.  SS ., 
vol.  V,  p.  181,  II.  27  f.— p.  182,  L  2. 

108  This  sacrifice  is  prescribed  in  two  texts  only,  viz.  the 
San.  SS.,  XVI,  10  f.,  and  Vait.  S.,  XXVII,  10  f.  In  the  Purusa- 
medha  dealt  with  by  the  Sat.  Bra.,  (XIII,  6^  only  symbolical 


human  victims  are  offered. 

109  San.  SS.,  XVI,  13,  7;  Vait.  S.,  XXXVIII,  3;  of; 
Kan,  SS . ,  80,  15. 

110  Scholiast  on  San  SS.,  XVI,  13,  13,  vol.  Ill,  p.  375,  1.  4. 

111  Compare  the  following  Sutra  and  the  Scholiast  tlieron. 


of. 


112  The  Mantras:  IIV .,  X,  57,  3-5. 

113  The  Mantras:  2?F.,  X,  58,  1-3.  114  Mantras:  X,  60,  8-10. 

115  Mantras:  It T  .,  X,  59,  5-7;  cf.  Scholiast  on  San.  SS.,  XVI, 


13,  15,  vol.  Ill,  p.  375  and  also,  the  foot-note. 
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In  the  Rad-yajna116  which  lias  been  mentioned  in  the 
Pane .  Brd.  alone  and  is  intended  to  restore  a  deposed  king 
to  his  kingdom,  the  chief  queen  is  one  of  the  eight  vlras 
who  surround  and  sprinkle  the  celebrant. 

Now,  we  set  out  the  duties  of  the  chief  wife  in  establish¬ 
ing  and  keeping  up  of  the  sacred  domestic  fire.  If  the 
newly-married  couple  desire  to  establish  and  keep  up  fire 
from  their  marriage  time,11'  they  carry  the  Marriage  Fire 
to  their  new  house — or  if  they  like  to  live  under  the  same 
roof  as  the  father,  to  that  house,  and  establish  it  there.  They 
constantly  keep  it  up  by  offering  morning  and  evening  obla¬ 
tions.  According  to  certain  authorities,118  it  is  only  she, 
and  not  the  husband,  who  should  offer  these  oblations,  be¬ 
cause  she  is  the  House  and  this  Fire  is  Domestic.  Either 
of  them  seems,  however,  to  be  equally  entitled  to  offer  it;119 
it  is  only  natural  that  in  case  of  the  absence  or  sickness 
of  either,  the  other  will  offer.  The  presence  of  both,  or  at 


116  XIX,  7,  1-4. 

117  This  fire  could  also  be  established  at  the  time  of  the  division 
of  the  property  of  the  family,  return  of  a  student  from  his 
studentship,  and  on  the  death  of  the  head  of  the  family. 

118  Kha.  GS.,  I,  5,  17-18,  p.  40  ;  Gobh.  GS.,  I,  3,  13. 

119  Par.  GS.,  p.  113,  Bom.  Ed.,  “Tyagani  tu  sarvatha  kuryat 
tntrapy  anyataras  tayoh,  etc.” 

%  wsmr  g*Ti3rcfa;rT3*rT » 

g*iR.  gjTPT  h  i 

Karma-prcuiijrika  by  Kamadeva  F.  12b. 

SRR:  Reft  g^2J  I 

II 

op.  cit.  F.  12  b 
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least,  either  of  them  is  necessary.120  If  she  cannot  be  bodily 
present,  the  Adhvaryu  acts  as  her  substitute  with  her  per¬ 
mission,  which,  of  course,  follows  automatically  in  case  of 
her  pregnancy,  madness,121  etc.. 

If  the  fire  goes  out,  she  fasts;122  according  to  Vaikha- 
nasa,123  performs  a  Krcchra.  She  also  fasts  if  the  time  of 
kindling  up  the  fire  elapses.124 

If  the  existence  of  the  fire  is  interrupted  for  twelve  days, 
it  is  to  be  re-established.  The  Vivahajyahuti,  the  Laja- 
liuti,  the  Grliapravesaniyahuti,  have  to  be  repeated  herein; 
however,  the  wife  herself  and  not  her  brother  offers  the 
Lajahuti  now.  According  to  Vaikhanasa,  however,  the  rite 
of  establishing  fire  is  to  be  observed  again  if  the  husband 
and  the  wife  remain  without  fire  three  days,  and  in  this 
case  the  wife  is  required  to  undergo  the  Prajapatya  or 
Padakrcclira  penance  while  the  husband  fasts  one  day.1^ 

Either  the  chief  wife  or  the  husband  offers  the  Bali,126 
but  Gobhila127  makes  a  special  rule  that  the  wife  should 
offer  in  the  evening  and  the  husband  in  the  morning.  Natu¬ 
rally  the  option  ceases  if  the  husband  is  absent.  Acioid- 


120  Sa msldra ra tnamCda,  vol.  1,  p.  613,  11.  1  ff. 

121  Pen.  GS.,  op.  cit.;  Sa  ms  karci  ra  In  am  aid ,  op  cit.,  11.  9  f. 

122  According  to  a  good  many  authorities,  only  she  should  fast; 
according  to  some,  the  husband  also  may;  Narayana  in  Sams- 

harammjukha ;  Asv:  GS.,  I,  9,  1,  etc.  Husband:  Ap.  GS.  V.,  17; 
Kir.  GS.,  I,  22,  5. 

123  She  does  so  also  if  it  comes  into  contact  with  some  other 
fire,  too.  124  Ah'.  GS.,  I,  9,  3;  cf.  Narayana  and  Grhakarika. 


125  Yaikh.  GS.,  VI,  15,  p.  99,  11.  7-10. 

126  Vaikh.  GS.,  HI,  7,  p.  41,  11.  14-15;  cf.  VI,  17,  p.  101,  11.  3-4 

127  Gobh.  GS.,  I.  4,  17,  p.  153;  particularly  Sutra  19,  p.  154. 

128  San.  GS.,  II,  14. 
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ing  to  Bharadvaja,  it  is  only  slie  who  should  offer  the 
Vaisvadeva,  three  times  along  with  the  utterance  of  the 

Yajus  text  and  once  silently.129 

The  cooking130  and  other  preliminary  things  such  as 
husking131  are  always  done  by  her.  Before  beginning  the 
cooking,  she  washes  herself.132  Having  finished  the  cook¬ 
ing,  she  purifies  herself  by  sipping  water,  etc.,  and  in  a 
sweet  distinct  voice  reports  to  her  husband  that  she  has 
finished  it.133  The  husband  thanks  her  that  it  is  welldone, 
and  prays  that  the  food  which  is  Virat  may  not  fall  short. 
Then  she  removes  the  cooking  vessel  to  a  secure  place,  and 
cleanses  the  upper  part  with  water  and  the  lower  with 
cow-dung.  She  now  takes  four  fuels  in  her  hand,  sprinkles 
and  offers  them  along  with  the  utterance  of  the  prescribed 
formulas.134  She  makes  offerings  in  praise  of  everything 
that  helps  her  cooking,  all  the  quarters  and  innumerable 
gods.  During  the  Nr-yajna,  either  the  husband  pours  water 
and  she  washes,  or  she  pours  water  and  he  washes;  they 
wash  with  mutual  help  simply  the  portion  of  the  leg  under 
tile  knee.135  Daily  she  propitiates  thus  the  Guests,  the  Gods, 
the  Beings,  Brahma,  and  the  Manes. 

129  Bhar.  GS Ill,  12,  p.  78,  11.  4  f.  “Vaisvadevam  nirvapet, 
etc.”  The  husband  is  to  offer  only  if  she  appoints  him  to  offer 
the  Bali,  “Yukto  va  svayam  nirvapet.” 

130  Bhar.  GS.,  op.  cit.',  commentator  on  Gobh.,  “She  is  su¬ 
preme  in  matters  concerning  food”  and  so  on  (cf.  Manu  IX,  II). 
Samslidraratmmdld,  p.  938. 

131  Bhar.  GS.,  op  cit..  1  6.  132  Bhar.  GS.,  op.  ext. 

133  Gobh.  GS.,  I,  3,  15,  pp.  116-117;  Ivhad.  GS.,  I,  5,  17 

134  Bhar.  GS.,  op.  cit.,  1.  11.  ff. 

135  Baudh.  GS.,  I,  2,  22-23,  p.  5. 
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According  to  Paraskara,  the  husband  and  the  wife  may 
either  take  their  meals  together  or  the  husband  may  take 
them  earlier,  but  in  any  case  they  must  partake  of  the  re¬ 
mnant  of  the  food  after  all  the  above-mentioned  offerings.136 

In  the  rites  concerning  the  House,  the  chief  wife  enters 
first  the  newly-built  house  with  a  full  jar  on  her  head  or 
lap137.  It  seems  that  only  the  chief  wife  as  the  mistress  of 
the  house  should  carry  the  jar.  That  she  should  enter  first 
is  indicative  of  her  authority  over  the  house;  her  decided 
authority  over  household  affairs  is  also  found  in  the  state¬ 
ment  that  the  wife  is  the  house,  occurring  in  various 
places138.  Any  way,  it  is  certain  that  while  entering  the  new 
house  she  heads  the  host  of  wives  after  whom  come  the  hus¬ 
band  and  all  others.  It  is  on  her  lap  that  the  husband 
should  lie  down  and  it  is  she  whom  the  husband  looks  at 
again  and  again  along  with  the  prayer  that  they  may  to¬ 
gether,  in  the  house,  overcome  all  hostile  powers.139  On 
this  ceremonial  day  all  the  disputations  are  shunned  bj^  her 
as  well  a.s  by  others.140 


136  Par.  GS.,  II,  9,  14-15,  p.  262  of  Bom.  Ed.;  Karka,  p. 
263,  11.  3  f . ;  Paddhati ,  p.  266,  I.  2;  Gadadhara,  p.  267,  11.  3  f 
According;  to  Visvanatha,  the  wife  and  the  husband  should  take 
together  if  no  guest  happens  to  be  present.  For  the  procedure  of 
offering  the  five  Mahay ajnas,  see  Padharthakama  as  given  in  Par. 
GS.,  pp.  267  f. 

137  III,  12.  8. 

138  commentary  on 

Gobh.  GS.,  1,  3,  13  p.  95;  Irak.  GS.,  1,  5.  17;  San .  GS.,  II,  16,3. 

139  Hir.  GS..  I,  29,  2,  p.  57,  11.  6-7. 

140  Op.  tit. 
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In  a  rite  named  Grhasanti  her  apartments  are  swept 
dean  by  the  husband  with  the  leaves  of  Apamaga  or  palasa 
or  udumbara  or  of  some  other  tree  or  plant  mentioned  in 
the  list.141  While  sweeping,  he  prays  to  Rudra  that  none 
of  them  in  the  house  might  be  harmed,  that  the  mother, 
particularly,  could  not  be  harmed,  and  that  no  injury  might 
be  inflicted  on  the  seed,  progeny,  cows  or  horses.142 

After  the  animal  has  been  killed  in  a  domestic  sacrifice, 
the  chief  wife  bathes  the  apertures  of  the  animal  with 
water  along'  with  the  utterance  of  the  mantras.  ^  1fh  the 
water- jar  in  her  hands  she  worships  the  Sun.  The  proce¬ 
dure  is  exactly  the  same  as  in  the  Srautra  rites.144  At  the 
end  of  the  sacrifice  the  wife  adds  a  fuel  to  the  fire.440 

In  the  Sulag’ava  sacrifice,  too,  after  the  animal  has  been 
killed,  she  washes  the  apertures  in  the  above-mentioned 
manner.146  According  to  Bharadvaja147  and  Hiranya- 
kesin,148  she  should  offer  rice  to  the  consort  of  Siva  after 
the  husband  has  offered  to  Siva.  According  to  Paraskara,149 
she  also  offers  the  Patni-samyaja  offerings  to  Indrani  and 
RudranI,  SarvanI,  Bhavani  and  Agni  Grhapati. 

In  one  rite  named  Baudhya-vihara  mentioned  only  in 

141  7 kiudh.  GS .,  I,  18,  2,  p.  220.  11.  4-6. 

142  For  the  Mantras,  BV.,  I,  114,  7-8. 

143  Adityadarsana  on  Kdth.  GS.,  I,  10,  p.  223,  1.  22;  ci.  lirahm- 
bala  on  op.  cit.  51,  13,  p.  228,  1.  3  f. 

144  See  Pasuyaga,  supra. 

145  Brahmabala  on  Kdth.  GS.,  51,  13,  p.  230,  1.  12. 

146  Adityadarsana  on  Kdth.  GS.,  52,  6,  p.  232,  Jl.  19  f.  cf. 
Baudha.  GS.,  II,  7,  10,  p.  51,  1.  17. 

147  II,  9.  p.  40,  1.  13. 

148  II,  8,  7,  pS|70,  1.  10.  149  III,  8,  10,  p.  342.  Bora.  Ed. 
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the  Hir.  GS.,ir'°  and  elaborated  in  the  Sams.  RM.,151  the 
chief  wife  observes  all  the  rites  beginning  from  spreading 
the  black  deer-skin  down  to  husking  as  have  been  mentioned 
in  connection  with  the  Sthallpaka. 

Tlie  chief  wife  performs  the  Caitra  sacrifice  on  the  full- 
moon-day  in  the  month  of  Caitra.152  She  together  with 
her  husband  begins  the  Sravana  sacrifice  on  the  fullmoon 
day  under  Sravistha.153  The  sacrifice  goes  on  daily  until 
Agrahayanl  sacrifice  when  the  beds  are  placed  on  the 
ground  with  the  advent  of  drier  weather.  The  sacrifice 
is  directed  against  any  danger  from  snakes.154  Every  day 
the  sacrificer  makes  offerings  to  serpents  which  she  puts 
away  silently155  On  the  fullmoon  day  of  Bliadra,  she 
observes  the  Prausthapada  sacrifice.156  On  the  fullmoon 
day  of  the  Asvina  she  offers  the  Asvayuga  sacrifice  or  the 
Prsataka  ceremony,157  in  which  her  principal  duty  lies  in 
preparing  a  mess  of  boiled  rice-grains.  On  the  fullmoon 
day  of  the  Agrahayana158  she  observes  the  Agrahayanl 

150  II,  9,  p.  71.  151  Vol.  II,  p.  914  f. 

152  San.  (IS.,  IV.  19. 

153  Cobh.  GS.,  Ill,  7,  3;  Asv.  GS .,  II,  1,  15;  Sam.  GS.,  IV, 
15;  II.  14,  9;  Ip.  PS.,  XVI1L,  5  f . ;  Hir.  GS„  II,  16;  Man.  GS., 
II,  16;  Bhar.  GS.,  II,  1;  eta. 

154  The  modern  Manasa-puja  of  Bengal  seems  to  be  a  proto¬ 
type  of  this  rite  155  According  to  Sahkhayana,  IV,  15,  14-20. 

156  Recorded  by  Paraskara  alone,  II,  15. 

157  Asv.  GS.,  II.  2,  1;  San.  GS.,  IV,  16;  Par.  GS.,  II,  16; 
Gobh.  GS.,  Ill,  8,  1-8;  Khad.  GS.,  Ill,  3,  1.  This  rite  seems  to 
be  the  older  form  of  the  Asvinikumara  Vrata  in  which  the  mothers 
wait  so  expectantly  for  the  return  of  the  sons  away  from  home. 

158  Asvalayana  prescribes  the  14th  day  as  an  alternative. 
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sacrifice.159  She  cleanses  the  house  thoroughly,  which  is 
followed  by  a  smoking.  At  this  time  the  danger  from 
snakes  being  over,  the  beds  of  all  the  members  of  the 
house  are  lowered  down.  At  the  end  of  the  sacrifice,  all 
the  members  of  the  household  sit  on  straws  and  unwashed 
garments.  According  to  Gobhila,160  she  sits  immediately 
next  to  the  sacrifice!’  with  her  children  on  her  lap  or  by 
her  side;  according  to  Apastamba101  she  sits  to  his  nortn. 
After  this  rite  she  descends  together  with  her  husband 
and  children  along  with  the  utterance  of  the  words,  “Life, 
fame,  strength,  enjoyment  of  food,  offspring.”  Then  she 
lies  down,  together  with  all  others  on  her  right  side,  with 
her  head  towards  the  east  along  with  the  prayer  to-  the 
Earth  for  propitiating  her.162  She  and  all  others  rise  up, 
praying  for  the  exuberance  of  life,  for  blessed  life.  For 
four  months  and  even  more  she  and  all  others  sleep  on 
the  ground.163 

In  the  ancestral  rites  the  most  important  rite  that  the 
chief  wife  is  to  perform  is  the  cooking  01  the  Sraddha- 


159  Gobh.  GS .,  Ill,  9;  Asv.  GS.,  II,  3;  San.  GS .,  IV.  17;  Par. 

GS .,  Ill,  2;  Ip.  GS.,  XIX,  3;  Bhar.  GS.,  II.  2;  Man.  GS.,  II. 

7,  1-5;  Hir.  GS.,  II,  17.  This  is,  as  the  name  denotes,  the  festival 

of  the  beginning  of  the  New  year. 


160  III,  9,  17;  I) rah.  GS.,  Ill,  3,  22.  See  the  commentary  on 
Gobh.  for  the  arrangement  of  all  others. 

161  XIX,  8. 

162  Mantra,  Id/.  Sam.,  XXXV,  21. 

163  Par.  GS.,  Ill,  6,  6  f.,  p.  318,  Bom.  Ed.;  cf.  th  various  com¬ 
mentaries:  Karka,  p.  320,  1.  4  f. ;  Harihara,  p.  320,  I.  32  f.;  etc. 
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paka,lb4  food  to  be  offered  t-o  the  Manes  with  honour.  As 
she  is  supreme  in  all  matters  concerning  cooking  and  such 
other  domestic  affairs,  it  is  she  who  is  to  do  this.165  Gobhi- 
lar  as  quoted  in  the  Svaddhakriyakaumudi 166  says  she 
should,  at  the  end  of  the  cooking,  say  “finished”  after 
which  the  actual  ceremony  begins.  Vyasa,167  as  quoted 
in  the  Sraddhakanka,  says  the  wife  should,  after  cooking, 
take  a  bath.  It  is  she  who  is  to  serve  food  to  the  manes. 
Krkala  s  manes  incurred  sins  because  Sukala  was  deprived 
of  her  right  to  offer  the  cakes;  and  Dharma  calls  both 
him  as  well  as  the  manes  thieves.108  The  manes  as  well 
as  the  sacrificer,  instead  of  acquiring  religious  merit,  in¬ 
cur  sin  if  the  (eldest)  wife  does  not  serve  during  the  Srad- 
dha,  the  hood  herself.169  At  the  end  of  the  ceremony 
she  partakes  with  her  husband  of  the  remnants  of  food.170 

On  the  2nd  astaka  day  after  the  animal  is  killed,  it  is 

164  Sraddha-kriya-kuuinmlt ,  p.  96;  Sroddha-mnnjari }  p.  6,  11. 

23-24,  according  to  the  Manjarikaa  she  is  to  cook  if  her  husband 
is  unable  to  do  so;  Par.  GS.,  p.  464,  1.  7. 

165  Sraddha-kriya-kauinudi ,  op.  c it.,  1. 

166  Op.  cit ., 

167  Par.  GS.,  p.  442,  I.  4. 

168  Pad nia -pur ana ,  bhumi-khanda,  p.  222,  11.  1  f.,  particularly 

slokas  20  ft’.,  fcRTT*TfT2flTT  cRT  ffRT  l  etc. 

169  Padinapurana,  op.  cit., 

TTFJT  T^fcT  I 

gsrfcd  find  i 

etc.  Also  Par.  GS.,  p.  470,  1.  37:  71,  1.  1. 

170  Sraddha-tattva.  H.  Sastri’s  ed.,  p.  251 
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she  who  washes  all  the  fourteen  apertures  of  the  cow’s 
body.171  On  tile  Anvastakya  clay  she172  places  a  stone  in 
the  Kusa  grass  and  pounds  on  that  stone  a  fragrant  sub¬ 
stance  called  Sf/fiagara,173  grinds  some  collyrium174  and 
anoints  therewith  three  Darbha  blades.  These  are  placed 
underneath  the  seats  of  three  Brahmanas  who  are  invited 
to  the  sacrifice. 

In  the  Pitryajna  she,  accompanied  by  the  sacrifice!*, 
pays  reverence  to  the  manes.  She  also  prays  to  Agni 
Garhapatya  for  releasing  her  from  any  sin  she  may  have 
committed  to  atmosphere,  earth, sky,  mother  or  father.175 

The  true  significance  of  the  performance  of  rites  lies 
in  the  eating  of  Ida.  The  eating  of  Ida  leads,  to  the  end 
of  the  sacrifice,  the  sacrifice  of  life,  the  fulness  of  human 
life  and  ultimately  to  Prajapati,  Lord  of  Sacrifices,  the 
Self  of  Sacrifices.  The  successful  completion  of  domestic 
and  social  life  of  man,  of  the  material  and  spiritual  life, 
of  his  earthly  and  divine  life,  in  a  word,  of  his  whole 
life — lies  in  this.  The  Christians  observe  this  rite  under 
the  name  of  the  Eucharistic  sacrifice.  In  this  sacrifice  they 
offer  bread  and  wine  to  Christ  and  by  means  of  the  utte- 


171  Vr&h.  GS.,  Ill,  4,  8;  Kha.  GS.,  p.  109,  1.  7-9;  Gobh.  GS., 
Ill,  10.  27,  p.  177  (2nd  part).  For  the  fourteen  apertures,  see 
Gobh.  GS.,  p.  177,  1.  7. 

172  C'f.  Commentary,  ‘Ca-sabdat  prakrta  patni,’  p.  207  °f  Gobh. 
GS.,  vol .  II,  11.  2-3. 

173  But  see  Gobh.  GS.,  IV,  2,  29.  Comm.,  vol.  II,  p.  206  “Stha- 
garam  candanadigandhadravyam.” 

174  According  to  the  commentator  this  kind  of  collyrium  is  known 
as  Sanviranjana. 

175  Toit.  Sarah.,  I,  8,  5  (K). 
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ranee  of  holy  mantras  these  are  transubstantiated  into 
flesh  and  blood  of  Christ.  The  Christians  form  a  Holy 
Communion  with  Christ  by  means  of  eating'  these  flesh 
and  blood  of  Christ.170  This  eating  of  the  Ida  in  Vedic 
ritual  is  nothing*  but  the  observance  of  the  Eucharistic 
sacrifice  and  forming  a  Holy  Communion  with  Prajapati, 
Lord  of  Sacrifices.  In  the  Agnihotra  the  remnant  of  the 
milk  offered  is  to  be  taken.  In  the  New  and  Eullmoon 
sacrifices,  etc.,  the  remnant  of  the  Purodasa  offering  is  to 
be  eaten.  In  the  animal  sacrifice  a  portion  of  the  meat 
offered  is  eaten.  In  the  Soma  sacrifice,  the  remnant  of 
the  Soma  offered  is  to  be  drunk.177  In  the  Baliharana, 
the  husband  and  wife  take  the  remnant  of  the  food  remain¬ 
ing  after  the  five  daily  sacrifices.178  In  all  the  Sraddha 
offerings,  the  remnant  of  the  food  offered  is  to  be  eaten179 
In  this  eating  of  the  Ilavis-sesa,  the  Ida,  only  the  chief 
wife  is  to  participate,  as  this  rite  devolves  on  the  wife 
and  the  sacrificer  all  that  the  Sacrifice  may,  and  conse¬ 
quently,  is  a  rite  designed  to  help  in  the  other  world  as 
well.  In  this  rite  all  the  priests  and  the  sacrificer  also 
participate  and  together  with  them,  she  forms  a  Holy 
Communion  between  Prajapati,  the  Supreme  Soul,  and 
the  establishers  of  the  sacrificer. 


176  Groten,  Christian  Eucharist,  pp.  30  f.  and  162  ff. 

177  Baudh.  SS.,  VII.  15,  p.  225;  VIII,  4,  p.  240;  Kat. 
Chow.  Ed.,  p.  552  “Patni  ca  anyat,  etc.” 

178  Ear.  GS.,  II,  9,  14,  p.  261,  Bom.  Ed.,  of  the  various 


SS. 


com¬ 


mentaries. 

179  Sraddha-tattva  of  Raghunandana,  Hrsikesa  Sastrin  s  ed 
Calcutta,  1909-10. 


The  Position  of  Wives  other  than  the  first  in  the 

Vedic  Ritual* 


Though  the  wives  other  than  the  first  have  no  right  to 
participate  in  those  rites  which  are  meant  for  Supreme  Bliss, 
they  are,  however,  allowed  to  participate  in  those  which 
are  considered  as  Samskaras,  and  those  which  are  meant  only 
for  earthly  bliss  (arad  upakaraka).  The  Patnl  (chief  wife) 
observes  those  rites  as  well  as  those  which  only  she  and  none 
of  the  other  wives,  can  perform.  In  the  rites  dealt  with  here 
the  first  wife  has,  unless  otherwise  mentioned,  the  first  claim 
and  precedence  over  other  wives. 

In  the  New  and  Full  Moon  sacrifices1  all  the  wives  of  the 
sacrificer  are  either  girded  by  the  Agnidhra  priest,  or  they  gird 
themselves.-2  They  sit  either  to  the  north  of  the  Garhapatya3  or 
to  the  south-west4  with  bent  or  raised  knees.  With  the  pres- 

*  Reprinted  from  the  Indian  Historical  Quarterly,  vol.  XVII, 
1941,  pp.  180-195. 

1  As  a  rule,  the  wives  take  a  bath  and  adorn  themselves  for 
their  participation  in  sacrifices.  According  to  Bharadvaja,  as  quoted 
by  the  Commentary  on  Apastamba  (II,  6,  12,  p.  32)  they  should 
anoint  themselves  with  cow-dung.  Baudhayana  also  recommends 
both  adornment  and  anoinmcnt,  and  Paithinasi  adds  the  smelling  of 

*  kD 

scented  flowers.  Comm,  on  Ap.SS.,  1.6.12,  p.  23,  vol.  I. 

2  Sat.SS.,  vol.  I,  p.  159,  I,  14  f. 

3  Sat.SS.,  vol.  I,  p.  1 61 ,  I.  5  f;  Ap.SS.,  vol.  I,  p.  06. 

4  The  Sat. Bra.  strictly  forbids  the  wives  to  sit  to  the  west  of  the 
sacrifice,  with  their  faces  towards  the  east,  for  in  that  case  Adifi, 
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cribed  formula5  a  triple  cord  of  Munja  known  as  yoktraplsa  is 
put  round  their  waist,  either  outside  or  inside  the  garment.* 
The  Sat.  Bra 7  warns  that  a  knot  must  not  be  made,  while  the 
X ait.  Bra.%  insists  upon  making  it.  According  to  Katvayana 
and  the  Scholiast  Karka9  the  Agnidhra  priest  is  to  wind  the 
cord  round  their  waist  from  left  to  right  and  having  fixed  the 
southern  end  by  twice  twisting  round  the  northern  one,  he 
draws  the  southern  end  to  the  encircling  cord  upwards  so  that  it 
may  hang  down. 

Then  the  wives  worship  Agni  Grhapati  and  Devanam  patnlh 
with  the  formula,  “Agne  grhapate  upa  ma  hvayasva  lti”  and 

who  always  sits  like  that,  might  be  displeased  with  them.  By  sitting 
somewhat  to  die  south  (cf.  I,  3.1. 17)  of  the  Garhapatya  fire  they 
propitiate  Aditi. 

3  Vaj.Sam.,  I,  30;  TaitSam.,  Ill,  3,  6a  (cf.  Ap.  SS.,  X,  9,  16  and 
BaudhSS.,  VI,  3). 

6  Ap.SS.,  37,  v°l-  b  p-  96.  1.  6;  SatSS.,  vol.  I,  p.  160, 

n.  3f. 

For  the  symbolic  meaning  of  the  act,  see  Tait.Bra.,  Ill,  3,  3, 
2-3;  they  should  be  girded  on  the  garment  so  that  Varuna’s  noose 
could  not  injure  them. 

7  I,  3.1.16.  For  a  knot  is  Varuna’s  attribute  and  Varuna  might, 
cause  some  injury  to  the  wife. 

8  III,  3,  3,  4.  Thus  symbolically  all  the  blessings  are  secured 

for  her.  Apastamba  and  others  belonging  to  the  YV.  prescribe  the 

knot  to  be  made  on  the  north  side  of  the  navel;  Ap.SS.,  vol.  I, 

p.  96,  II,  13  f.;  Sat.SS.,  vol.  I,  p.  160,  11.  9  f-;  etc. 

9  II,  7,  I;  Weber’s  ed.  p.  221,  II.  1  f. 
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•‘Devanam  patnlr  upa  ma  hvayadhvam  id”  respectively.10 
Now,  the  Agnldhra  takes  the  pot  containing  the  clarified  nutter 
from  the  fire,  puts  on  the  ground  before  the  sacrificed  wives, 
and  bids  them  look  at  it.11  They  do  so  first  silently  and  then 
again  with  the  mantra12  “Pervader  of  Visnu  art  thou,  etc. 
according  to  W.Yv.  ritual  and  with  “Thou  art  the  milk  of 
great  one”,  etc.,  according  to  B.Yv.  ritual.  Then  they 
again  sit  to  the  north13  or  south-east14  along  with  the  utterance 
of  the  mantra  “IndranI  iva  avidhava  bhuyasam”  etc.  Having 
taken  seats,  they  mutter  “Suprajas  tva  vayam”,  etc.,  ‘Mama 
putrah  satruhanah,”  etc.  They  sit  there  till  the  unloosing 

of  the  girdle. 

At  the  end  of  the  sacrifice  the  grass  cords  of  the  wives  are 
to  be  united.  As  a  preliminary  to  this  rite  the  Hotr  gives  to 
the  wives  Kusa  grass  along  with  the  mantra  V edo  si :  I  hou 


10  Ap.SS.,  2,  5,  6-7;  SatjSS.,  op.  cit.,  //.  14  f.  fefr 

Mahadeva  011  Satyasacjha,  1.  20-21;  cf.  Rudradatta  on 
Ap.  2,  5,  10,  fafcp 

1 1  Baucl.SS.,  pp.  1 8  1.  4. 

12  Vaj.Sarnh.,  I.  30;  cf.  Tait.  Sarah.  I.  1.10.  k  “Thou  art  the 
milk  of  great  one’s”,  etc.;  Ap.SS.,  2.6.2,  vol.  2,  p.  98;  Baud.SS., 
vol.  I,  p.  18,  1.  4  f.  For  the  rite  to  be  observed  by  all  the  \\xves, 

■cf.  Rudradatta  on  Ap.,  sfpqTq^tffiT,  etc 

13  Sat.SS.,  p.  14,  1-5. 

14  Ap.SS.,  238 

/ 
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art  Veda”,  etc.13  If  they  are  desirous  of  children,  they  touch 
their  navels  with  the  tips  of  the  Kusa  grass.16  The  wives  place 
the  Kusa  crass  on  their  laps  with  the  mantra  “Ghrtavantam 
kulayinam,”  etc.17  Then  they  themselves  or  the  Hotr  throw 
them  away.  According  to  some  schools  mentioned  in  Sat.SS., 
it  is  done  thrice. 

Then  the  wives  themselves  unite  the  grass-cords, 
optionally  using  the  Yajus  text,18  or  the  RV  text  as  the  case 
may  be. 


According  to  the  A'sv.  school,  the  mantra  is  to  be  uttered  by 
the  wife  after  the  Kusa  has  been  given  to  her;  p.  32,  1.  23.  For  an 
alternative  mantra,  see  Sat.SS.,  vol.  I,  p.  227,  11.  26-27.  See  parti¬ 
cularly  in  this  connection  the  Vmjayanti  on  Satyasadha,  vol.  I, 

p.  228,  11.  16 f.  ^5r  sfaqfer  etc” 

16  According  to  Asv $S.,  Anandasrama  ed.,  p.  33,  H.  3-5;  Bib. 

Ind.  ed.,  p.  55,  1.  ii.  2.  , 

17  Tail.  Samh.,  I.  6.4.4;  746;  Mait-  Sar”h>  V  Samh., 

and  Ap.SS.,  Sah.SS.,  1. 15.13.  p.  226,  H.  10  f.;  also  Apastmba 

III,  10,  3  (see  Rudradatta:  I 


^  I') 

x8  Vdj.Samh.,  II,  21a;  Tait.Samh.,  Ill,  5.6  (to  be  used  before 
,445  according  to  Ap.  SS.,  VIII,  8-14;  cf.  XIII,  20..5).,  The  use  of  the 
Atmanepadi  verb  visyate  shows  that  wives  themselves  are  to ^do  so, 
see  however,  Narayana  on  Asvalayana  (1.  u;  5,  P  33’  1  wl° 
assigns  this  ceremony  to  the  Hotr.  For  the  use  of  the  Parasma.pada 
or  tile  Atmancpada  in  this  case,  Sat.  SS.,  p.  228,  I.  22 

>9  u  ptt  gsnfa  etc'  Sa "■  SS "  vo1'  1  p’  IO- 

1.  2.-22  (I,  .5.9);  A'sv.  SS.,  1.  ...  3.  P-  33.  >■  6.  of  Anandasrama  ed. 
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The  united  cords'0  are  placed  on  the  hands  of  the  wives 
and  some  Kusa  grasses  are  placed  on  them.  A  pitcher  full 
of  water  is  placed  in  front  of  the  wives.  Now  water  is  poured 
on  the  grasses  and  the  cord  after  which  they  place  the  grasses 
within  the  thigh.21  They  wash  their  mouths  with  the  water 
from  the  pitcher22  and  pray  for  cattle,  children,  etc.23  Then 
they  worship  Agm  Garhapatya  which  is  the  final  rite.24 

In  the  Varunapraghasas  the  wives  should  be  girded  with 
gi ass-cords.  J  The  Vaitana  Sutra2{>  says  the  wife  should  have 
a  wash  after  the  interrogation  by  Pratiprasthatr  as  to  how 
many  lovers  she  has.  Though  the  Sutras  do  not  refer  to  any 
wash,  the  purificatory  nature  of  the  rite  is  in  itself  manifest 


20  SatSS.,  p.  229,  1.  4f,  Baudh.  p.  31,  1.  9ff.;  tohjSS.. 

,  p.  10,  1.  22,  Asv.  $S.,  p.  33,  1.  10  f.,  etc.  According  to  Asv., 
tlie  coicl  is  to  be  folded  twice. 

21  San.SS„  p.  11,  1.  iff.;  a|so  see  immet|jate|y  aftcr  t]le  ab0Vc 
references.  See  yaradattasuta  Anartiya  on  gin.  SS„  I,  ,5,  ,4;  vo|. 
H.  P-  1 1  Aneka  api  kuryuh.” 

E.g„  Sat.SS„  p.  229,  !.  2.. 

^"371^  II  These  rites  are  also  accompanied  with  Mantras.  Cf. 
Narayana  on  Asv.  p.  34,  I.  6f.  m  Sqfcf  cR* 

also  afsjqfjf  etc. 

23  Cf.  SatgS..  p.  229,  II.  26-28;  Ap.SS..  Comm,  on  III,  IO>  8. 

24  BavdbSS.,  p.  32  m  gif  3?<T?ra,  etc„  Sat.SS.,  p.  229,  I. 

291.;  etc.  r  J 

J5c\mdhv:  f"  V01'  ’’  P '  ’35’  1  2;  cf-  Af-  SS -  VMI-  8'  M.  Kit. 

Chow.  Ed.  p.  33^,  1.  11. 

26  VIII,  20,  p.  12. 
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and  therefore,  all  the  wives  should  observe  this.  Moreover, 
the  rite  seems  to  have  been  originally  intended  for  keeping  a 
check  over  the  wife  and  for  keeping  the  blood  pure;  so  all 
the  wives  should  be  subject  to  the  interrogaion.  They  are  to 
confess  any  illicit  connections  they  have  had,  otherwise  their 
kith  and  kin,  near  and  dear  ones,  would  die.2'  By  declaring 
the  names  of  their  paramours  or  at  least  by  giving  out  the 
number  of  the  paramours  by  means  of  raising  up  as  many 
stalks  of  grass,28  they  become  themselves  pure  and  cause  their 
paramours  to  be  seized  by  Vanina  with  his  noose.  If  they 
have  none,  they  straightly  say  so  and  the  whole  thing  is  then 

so  clear. 

After  the  husband  and  the  chief  wife  have  offered  obla¬ 
tions  with  the  Karambha-patra,  all  the  wives  unite  their  grass- 
cords.29  They  all  go  now  for  the  Avabhrtha  (final  bath).  They 
have  baths,  but  do  not  put  their  heads  under  water;  they 
simply  pour  water  on  their  heads.30  According  to  Katyayana 


27  T ait.  Bra.,  I,  6,  5,  2  £.;  Sat.  Bra.,  II,  5,  2;  Baudh.  $S.,  V,  5-9; 

vol.  I,  p.  136,  1.  5f-  Ap.SS.,  VIII.  6,  22.  ^ 

fspf  Itrftf  I  suit  ft  1 

nTfsratfe  fftaraft  voL  “■  P-  33-  MSn  SS  i,  7.  4;  n-  P;  55;  ^  >6 

_p.  56,  1.  1;  Kit.  SS„  Chow.  Ed.,  vol.  I,  p.  336,  1.  8f.,  SM.SS  ,  p. 
465,  1.  3'12. 

28  Kat.  $S.,  V.  5.  8-9;  also,  Chow.  Ed.,  vol.  I,  p.  336-  ,l-  *4' *5* 

29  Af.  SS.,  VIII,  8,  14,  5JT*  f^Tjqtfci  qeft-  1 

30  Ap.  SS.,  VIII,  8,  15;  Rudradatta, 

Baudh. SS.  ^f^qrTj'5T»-cTI  I 
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and  the  Scholiast  Karka31  the  spouses  should  repair  to  some 
quiet  part  of  flowing  water  and  take  a  bath  in  the  above 
manner.  The  chief  wife  and  the  sacrificer  should  wash  the 
backs  of  each  other  and  most  probably,  the  other  co-wives 
might  help  one  another  in  washing  their  backs. 

In  the  Sakamedha  i.e.  the  third  parvan  of  the  Caturmasya 
sacrifices,  when  all  the  preliminary  things  necessary  for  the 
sacrifice  have  been  done,  the  wives  are  brought  forward  and 
made  to  sit  near  the  sacrificer.32  According  to  certain  schools, 
here,  unlike  in  other  sacrifices,  there  is  no  girding  of  wives 
(Patnisannahana)  or  any  other  accessory  rite.  According  to 
Satyasadha,  the  wife  should  look  at  the  clarified  ghee  from 
her  shed;33  all  the  wives  should  do  so  as  this  is  a  part  of  the 
strlsamskara.  After  the  eating  of  the  Ida,  they  should  all 
anoint  their  eyes.34  During  the  Tryambaka  oblation,  after 
the  maiden  has  walked  round  the  fire,  the  sacrificer  pours  into 
the  hands  of  the  v/ife  the  Masara  or  rice-gruel,  she  m  her  turn 
pours  this  into  the  hands  of  the  maiden  along  with  the  prayer 
that  she  (maiden)  Would  achieve  her  object  (Pati  or  Bhaga).33 

31  $TTcT  V>  5>  3°'33- 

32  Man.$S.,  I,  7,  5;  II,  p.  57. 

33  Sal.  SS.,  vol.  II,  p.  479,  ].  24;  Rudradatta  on  Ap.  SS.,  VIII, 
14,  2i,  vol.  II,  p.  63.  But  see  Baud.  SS.,  p.  14 1  f. 

34  Sat.SS.,  vol.  II,  p.473,  I.  11. 

35  Baudh.  SS.,  p.  132,  1.  12 — p.  133,  I.  1. 
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The  object  of  this  rite  is  only  to  obtain  happiness  in  this  world 
alone,  and  not  in  the  other  which  is  clear  from  the  fact  that 
only  a  single ,  Vedic  school  (Baudhayana)  follows  it.  It  is 
only  reasonable  that  the  rice-gruel  should  be  handed  over  to* 
the  maiden,  longing  for  husband  or  beauty,  by  her 
own  mother  and  not  by  the  chief  wife.  This  offering  of  the 
rice-gruel  means  most  probably  a  joint  conferring  of  blessings 
upon  the  daughter  by  the  parents  and  no  doubt,  her  mother 
should  offer  her  the  material  carrying  her  own  blessings. 

In  the  Pasuyaga,  too,  the  wives  are  to  be  girded,  says 
Baudhayana.30  After  the  animal  is  killed,  they  are  raised  up 
by  Nestr37  or  Pratiprasthatr38  from  their  seats  to  the  altar. 
They  all  look  at  and  worship  the  Sun3  '  with  the  prescribed 
mantra.  Then  they  are  led  one  by  one  to  the  east  along  with 
the  prayer  for  offspring  and  increase  of  wealth.10  All  of  them 


36  Vol.  I,  p.  1 12.  37  According  to  the  W.YV.  Ritual. 

38  According  to  the  YV.  Ritual;  Ap.  SS.,  VIII,  18,  I;  Mnn.SS., 
I,  8,  4,  2. 

39  Baudh.SS.,  vol.  I,  p.  118,  1.  8;  ManSS.,  I,  8,  4,  1;  Rudradatta 


on  Ap.SS.,  VII,  18,  2 

fleft  Mahadeva  on  SatS.,  p.  424,  1.  1  f-, 

etc- 

<fo  gpptf  etc.,  Baudh.SS.,  1 18,  1.  9,  through  the  passage 

between  Catvala  and  Utkara;  Mahadeva  on  SatSS.,  vol.  II,  p.  424; 
Rudradatta  on  Ap  SS.,  VII,  18,  3.  vol.  I,  p.  43 6  ^  ^ 
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touch  the  water  of  the  Catvala  with  the  object  of  purifying 
themselves.41 

In  the  Agnistoma  the  wives  have  their  nails  pared  by  a 
barber  in  such  a  way  that  they  do  not  extend  beyond  the 
upper  end  of  the  finger  tips;  the  paring  should  begin  from 
the  little  finger  of  the  left  hand.  They  brush  their  teeth  with 
bits  of  the  udumbara  twig,  taking  care  that  they  may  not 
bleed.  They  bathe  in  stagnant  waters  full  of  Rahkha  and  Avaka 
plants  on  mossy  bathing  ghats.  According  to  the  Vajasaneya 
school  they  put  a  piece  of  gold  in  a  pit  and  bathe  therein. 
During  their  bath  they  invoke  the  waters  for  purifying  them; 
while  coming  out,  they  mutter  to  themselves  about  the  purity 
caused  by  the  waters.  Then  they  sip  water.  Unlike  the  priest, 
they  are  forbidden  to  have  a  hair-cut.42 

During  the  consecration  for  a  religious  ceremony  (Dlksa) 
they  all  wear  on  their  heads  nets  made  of  thin  silken  thread 
or  of  wool  collected  from  living  rams  or,  at  least,  a  net  made 
of  Kusa  grass;43  these  should  hang  on  both  sides  of  their 
head.44  They  are  consecrated  on  their  own  seats  with 

41  WFT!  Rudradatta  on  Ap.SS.,  VII,  18,  4, 

Wr:  <Tc^5,  similarly,  Mahadeva  on  Sat.  SS.,  vol.  II,  424,  1.  10  f. 

42  Ap.  SS.,  X,  3,  6 — X,  6,  3  vol.  II,  p.  221,  1.  1 — p.  223,  1.  10 
(  <T$TT  %STcr^q;  )  ;  Sat.  SS.,  vol.  Ill,  p.  384,  1.  28  IT. 

43  Ap.SS.,  X,  9,  5,  vol.  II,  p.  232,  1.  4  £.;  Sat.SS..  vol.  Ill,  p.  592, 
1.  7  ff. 

44  Mahadeva  on  Sat.  SS.,  op.  cit.,  1.  2 7. 
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upper  silken  garments  that  arc  slightly  washed,  new,  white, 
with  skirts  and  used  by  nobody  else.  The  Pratiprasthatr 
anoints  and  decorates  them  without  mantras.40  The  sacrificer 
is  made  to  wear  a  girdle;  they  tie  plough-nooses.11' 

During  the  girding  they  observe  the  same  rites  as  in  the 
New  and  Full  Moon  sacrifices  (Darsapurnamasa).47  Herein 
Apastamba  prescribes  that  the  mantra  ‘‘Asana  saumanasam, 
etc.  :  Beseeching  favour,”  etc.,18  should  be  dropped  and 

“Sani  tva  nahyami,  etc.:  I  bind  thee,  etc.,”49  should  be  used 
while  Baudhayana  recommends  the  use  of  both  of  them. 
The  nets  are  now  closely  fitted  in  so  that  there  may  not  be 
any  chance  of  their  loosening  or  falling  down.50  The  Prati¬ 
prasthatr  fastens  pegs  in  the  skirts  of  their  clothes  in  order 
that  they  may  scratch  their  skin,  if  required,  with  them.51 
They  should  not  take  meat  and  honey,  nor  do  any  impure 

S  *> 

act. 

43  Kat.  SS.,  vol.  I,  p.  433,  Sutra  77. 

46  Ap.SS.,  X,  9,  16;  vol.  II,  p.  233,  1.  15  BE.,  ^ 

ST  oTT  feR:  I  Sat^S.,  vol.  Ill,  p.  592,  1.  22  L 

47  A-pSS.,  X,  9,  16,  vol.  II,  p.  233,  1.  13  f.;  Sat.$S.,  vol.  Ill, 
p.  394,  1.  1 4  f . ;  Baudh.SS.,  vol.  I,  p.  160,  11.  18-19;  Kdt.SS.,  Chow. 
Ed.,  vol.  I,  p.  437,  Sutras  99-100. 

48  Tait.Samh.,  I.  1.  10  (e-h).  49  Tait.Samh Ill,  3,  6,  1  (c)~ 

30  Gopinatha  on  Sat.$S.,  vol.  Ill,  p.  595,  1.  9f- 

31  Baudb.SS.,  vol.  I,  p.  161,  1.  8-9. 

32  Rudradatta  on  Ap.$S.,  X,  15,  1 3- 1  q  vol.  II,  p.  248,  11.  17  fF- 

qjjcrp?  qF^TT  (SQtra  H);  (Sutra  hV 
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In  the,  afternoon  of  the  day  of  their  consecration  they  all 
keep  silent,  breaking  their  vow  when  the  stars  appear. 
They  approach  the  Garhapatya  fire  from  behind  the  altar 
silently.54  The  milk  for  breaking  their  fast  is  boiled  on  the 
Southern  fire  while  that  of  the  sacrificer  on  the  Garhapatya; 
they  drink  it  in  their  own  seats  in  the  mid-day  as  well 

as  midnight.55 

In  the  morning  on  the  second  Upasad  (sacrificial  festival 
preceding  the  Sutya  or  pressing  of  the  Soma;  it  is  a  part  of 
the  Jyotistoma  and  lasts  several  days)  when  the  sacrificer 
gives  dust  of  the  cow’s  foot-print  to  the  chief  wife,  all  the 
wives  look  at  it  and  pray  that  they  may  not  be  deprived  of 
wealth.56  Then  either  the  Nestr57  or  the  sacrificer  himself58 
makes  the  SomakrayanI  cow  look  at  them,  whereupon  they 


53  Ap.SS.,  X,  16,  i  f.;  vol.  II,  p.  252  f.;  Kat.  $S  Chow.  Ed.r 
p.  439,  Sutra  107. 

54  Baudh.SS.,  vol.  I,  p.  163,  1.  15-16. 

55  X,  17,  3  ft.,  vol.  II,  p.  253,  1.  5  ff.  (particularly  Sutras 
6  and  13);  Baitdh.SS.,  vol.  I,  p.  164,  1.  4-6. 

56  Gopinatha  on  SatSS.,  vol.  Ill,  p.  629,  1.  1 4- 1 5, 

cf-  X,  23,  5. 

57  According  to  the  W.YV.  Ritual. 

58  According  to  the  B.YV.  Ritual. 
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pray  for  having  children.59  They  in  their  turn  look  at  the 
sacrificer  and  pray  for  having  heroes.00 

During  the  offering  of  the  buck-goat  to  Agni  and  Soma 
on  the  last  day  of  the  Upasad  session,  the  Nestr  leads  them 
all  towards  the  front  of  the  sheds;  near  the  sheds  they  utter 
a  prayer  for  safe  entrance  into  them  with  their  desires  ful¬ 
filled.01  They  all  sit  near  about  there  and  prav  to  Agni  to 
draw  his  attention  to  them.02  Now,  the  sons  and  grand¬ 
sons  together  wjth  their  wives,  unmarried  daughters,03 
nephews  and  other  relatives  are  invited  to  participate  in  the 
Family  Union.  The  sacrificer  touches  Adhvaryu  from  be¬ 
hind,  all  tdae  wives64  similarly  touch  the  sacrificer;  the  sons 

59  Vaj.  Samb.,  IV,  23;  Sat. Bra.,  3,  3,  1,  12;  KatS.,  VII,  6,  26. 
Ta.it.  Samb I,  2,  5,  2;  Katb.  Samb II,  5;  Ap.  SS.,  X,  23,  6: 

Rudradatta,  vol.  II,  p.  272,  11  3 

\  Similarly,  Gopinatha  an  Sat.  SS.,  vol.  Ill,  p.  629,  11  19-21; 
BaudhSS.,  vol  I,  p.  170,  1.  6- 7. 

60  T ait.  Samb.,  ,1,  2,  5,  2;  BaudbSS.  op.  cit.,  1.  7;  Rudradatta  on 

Ap.  SS.,  X,  23,  7,  etc- 

61  Tait.  Samb.,  Ill,  5,  6,  13;  Ap.  SS.,  XI,  16,  10;  Man.  SS.t  II, 

2,  4,  9  instead  of  ;  etc. 

62  Sat.SS.,  vol.  Ill,  p.  736,  1.  10  ff. 

63  But  not  the  married  daughters,  as  their  Gotra  has  been 
changed  (along  with  the  Caturthikarma);  Gopinatha  on  Sat.  SS.,  vol. 
Ill,  p.  739;  1  6. 

64  Gopinatha  on  Sat.  SS.,  vol.  Ill,  p.  739,  1.  1. 

*TT<0t  l  They  participate  in  this  rite  as 


THE  POSITION  OF  WIVES 


107 


touch  their  mothers  and  the  grand -sons  touch  their  fathers; 
other  relatives  touch  the  grand-sons  and  so  on. 

In  the  night  preceding  the  Sutya  or  pressing  day,  all  of 
them  together  with  the  sacrifice!'  sit  behind  the  altar  oi  the 
Garhapatya;  the  Adhvaryu  places  the  VasatTvarl  water  in 
front  of  them;  after  they  have  touched  it,  they  aLe  again 
circumambulated  by  the  Adhvaryu.  This  whole  night  they 
are  all  kept  awake  in  the  Pragvamsasala*  by  the  priests  who 
tell  them  holy  interesting  tales. 

In  course  of  the  Prataranuvaka  (morning  prayer)  all  of 
them  should  accompany  the  Maitravaruna,  Nestr,  Agnl- 
dhra  and  the  bearers  of  the  Ekadhana  cups  when  they  walk 
northwards  out  of  the  sacrificial  ground. As  the  object  is 
to  delude  the  Gandharvas  with  a  woman  so  that  the  water, 


amatyas  (for  the  meaning  of  the  word,  cf.  1.  5-7),  not  as  Patni 
which  they  are  not;  q|T  0-  2'4)> 

etc. 

65  Sat.  Bra.,  Ill,  9,  2,  14  f.;  Ap.  SS.,  XI,  21,  1,  vol.  II,  p.  346, 
1.  i  f.;  Kat  SS.,  Chow.  Ed.,  p.  508,  Sutra  256-260;  Gopinatha  on 

Sat.  SS.,  vol.  Ill,  p.  758,  1.  25,  etc. 

*  A  room  with  some  columns  or  beams  towards  the  east  where 
the  family  and  friends  of  the  sacriftcer  assemble. 

66  Ap.  SS.,  XI,  21,  12,  vol.  II,  p.  348;  Sat.SS.,  vol.  Ill,  p.  762, 
1.  1. 

67  Sat.  Bra.,  Ill,  9.  3,  16  f.  The  Ekadhanas  are  water-vessels  by 
means  of  which  water  is  taken  up  during  sacrificial  observations. 
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sap  of  the  sacrifice,  may  be  carried  to  a  safe  place,  all  the 
wives  should  join  in  this  rite. 

In  the  early  morning  on  the  Sutya  (the  extraction  and 
solemn  preparation  of  Soma)  day  all  of  them,  each  carrying 
one  or  two  vessels,  pass  through  the  Tlrtha  i.e.  the  path  to 
the  altar  between  the  Catvala  and  the  Utkara,  carry  water  for 
washing  their  feet  (pannejanl)  and  return  by  the  same  way 
as  they  go.68  According  to  Apastamba  they  should  have  their 
faces  towards  the  west  while  filling  the  pitchers.69  They 
enter  the  sheds  by  the  east  door,  walk  round  the  side-altars 
called  Dhisnlya  and  place  the  pannejanl  pitchers  to  the  west 
of  the  side-altar  or  Nestr.70  Then  they  come  back  and  enter 
into  the  shed  called  Pragvamsa.71 

In  the  afternoon  they  are  all  given  milk  for  breaking  their 
fast.72 

68  Tait.  Samb.j  3,  5,  6,  2;  Kdt.  SS.,  Chow,  ed.,  p.  517,  sutra  44 
“two  vessels.”  Gopinatha  on  Sat.  SS.,  vol.  Ill,  p.  793,  1.  15  £•; 

also  27  ^  Slm’larly 

Rudradatta  on  Ap.  SS.  For  passing  through  Tirtha,  Rudradatta  on 
Ap.  $S.,  XII,  3,  4. 

69  '$S.,  XU,  5,  12,  vol.  II,  p.  3 66;  q^t  q^^dlqVfa 

70  Sdt.SS.,  vol.  Ill,  p.  794,  1.  3  £-;  Ap.  $S.,  XIII,  5,  13  £•;  vol.  II, 
p.  367;  Baudh.SS.,  VII,  13,  vol.  I,  p.  223. 

71  Op-  cit.,  1.  21-22. 

72  Sat.  Bra.,  Ill,  6,  3,  4. 
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During  the  evening  pressing  of  the  Soma  juice  all  other 
wives  touch  the  chief  when  the  latter  looks  at  the  Putabhrt 
vessel  containing  the  Soma  juice  after  it  has  been  strained. 

After  the  Patnlvata  cup  has  been  offered,  the  Nestr  leads 
all  the  wives73  through  the  sheds,  which  they  enter  by  the 
west  door.  They  all  take  their  seats  to  the  north  of  the 
Chanters.74  Now,  the  Nestt  makes  them  exchange  looks 
with  the  Udgatr  along  with  a  prayer  to  Agm  for  children.75 
Now,  they  should  remove  clothes  from  their  right  thighs; 
according  to  Satyasadha70  the  thigh  joints  also  should  be 
denuded;  this  view  is  not  upheld  by  Apastamba.7'  They 
should  pour  water  along  their  thighs  so  that  it  may  run  down 
towards  the  interior  of  the  thighs,  but  it  must  not  touch  their 
navels.78  According  to  the  Kathaka  School,  as  quoted  by 

73  Gopinatha  on  Sat.SS.,  vol.  IV,  p.  932,  11.  17-18, 

SlfcTTflr  :  !f  any  °f  them  is  in  course  of  monthly  period,  every  rite  in 
connection  with  the  Pannejani  drops. 

74  Kat.SS.,  X,  7,  3,  Webers  Ed.,  p.  817;  Chow.  Ed.,  p.  363, 
Sutra  141. 

73  Sat.  Bra.,  IV,  4,  2,  17-18,  Sat.  SS.,  op.  tit.,  I,  if.;  Baudh.  SS., 
VIII,  14,  vol.  I,  p.  233;  Lat.  SS.,  II,  10,  15,  p.  181,  1.  12  f.;  Ap.SS., 
XIII,  5,  8;  particularly  commentaries  on  Latyayana  and  ICatyayana 
(op.  tit.,).  Tlie  Mantra:  T ait.  Sarah.,  Ill,  5,  6{k);  Vaj.Samh.,  VIII, 
10,  (Sat.Brs.,  op.  tit.,  18). 

76  Srauta-sutra,  vol.  IV,  p.  932,  1.  3  f. 

77  Rudradatta  on  Ap\  SS.,  XIII,  13,  11 

;  also  Gopinatha  Bhatta  on  Sat  SS.,  op.  cit. 

78  Sat.  SS.,  op.  cit.,  1.  9  ff. 
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Yajnikadeva,  commentator  of  the  Kat.  SS. 79  they  should  bend 
their  knees  and  wet  the  skirts  of  their  garments  with  water 
from  the  vessels.  Katyayana  and  hjs  scholiast,  Latyayana81' 
and  the  Kathaka81  say  that  they  should  exchange  looks  with 
the  Udgatr  three  times  at  the  sound  Him.  Three  times  they 
should  uncover  and  pour  PannejanT  water  on  their  right  thighs 
so  that  after  the  third  time  there  will  be  no  water  left.  On 
the  order  of  the  Udgatr  they  should  retire  to  their  own 
place.82 

According  to  the  Baudh.SS.  the  pegs  that  were  fastened 
to  their  skirts  during  the  Dlksa  should  now  be  silently  thrown 
to  the  Catvala  when  they  all  together  with  the  sacrificer  and 
the  priests  are  about  to  go  for  the  final  bath  called  Avabhrtha.83 

During  the  Avabhrtha  they  also  participate  with  others  in 
the  concluding  passage  called  Nidhana  sung  in  chorus  three 
times. 84  When  the  water  comes  to  their  sight,  they  pray  to 
Varuna  for  overcoming  the  enmity  and  removing  the  sins 
they  have  committed. 8j  After  the?  bath  they  wear  the 

79  X.  7,  4,  p.  818,  Weber’s  ed. 

80  P.  181,  1.  14 — p.  182,  1.  8;  so  also  Drahyayana  as  quoted 

therein.  Yajnikadeva  on  Kat.  $S.,  op.  cit.,  P*  8i8> 

1.  2-3,  Weber  s  ed. 

81  Karka  on  Kat.  $S.,  op.  cit.,  I 

82  Kat  SS.,  X,  7.  5..  83  VIII,  18,  vol.  I,  p.  259,  1.  9-10. 

84  Sat.SS.,  vol.  IV,  p.  941,  1.  10  f. 

83  Mahadeva  on  Sat.  $S.,  op.  cit.,  I.  29;  Tait.  Sarnh.,  Mait. 
Samh.,  1,  3,  39;  etc. 
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Paryanahanas,  outer  clothes  tied  round  the  Soma  bundle. 
While  coming  back  to  the  sheds  by  the  same  way  they  went, 
they  together  with  the  sacnficer  or  the  priests  with  Hotr  at 
their  head  are  led  by  the  priest  called  Unnetr. 

During  the  UdanTyesti88  the  Patnlsannahana  or  the 
girding  of  wives  and  Yoktra-vimoka  (the  untying  of  the  rope) 
take  place  in  the  same  way  as  in  other  sacrifices. 

In  the  Pravargya  or  Hot  Milk  Sacrifices,  when  the  Maha- 
vira  pot  is  heated,  they  all  cover  their  heads,  according  to  the 
Satapatha*0  for  fear  of  being  deprived  of  eyesight,  because  the 
Mahavlra  is  the  symbol  of  Aditya,90  and  according  to  the 
Mdnavd-srautasHtra,91  for  having  children.  The  Ptag- 
vamsa  is  also  screened9”  so  that  they  cannot  see  from  their 
seats  the  preparation  of  the  Pravargya;  according  to  Satya- 
sadha,93  the  doors  are  shut;  and  according  to  Baudhayana94 

86  Man.SS.,  i,  4,  43,  1;  also  quoted  in  Kat.SS.,  X,  9,  6;  Sat.SS., 
vol.  IV,  p.  1092,  1.  24. 

87  Sat.  SS.,  vol.  IV,  p.  964,  1.  26-27. 

88  Sat.SS.,  vol.  IV,  p.  448,  1.  17-18. 

89  XIV,  1,  3,  16;  Weber’s  Ed.,  p.  1029;  S.B.E.,  vol.  XLIV,  p. 

463- 

90  For  the  connection  of  the  Pravargya  sacrifice  with  the  Sun- 
worship,  cf.  Sat.  Bra.,  XIV,  1,  2,  15;  3,  16;  3,  1,  35. 

91  IV,  1,  33;  p.  134. 

92  Baadh.  SS.,  vol.  I,  p.  263,  1.  20;  Sat.  SS.,  (n.  5)  and  Rudradatta, 
Ap.  SS.,  XV,  5,  2,  vol.  II,  p.  643,  1.  4-5. 

93  SS.,  vol.  IX,  p.  359,  1.  nf. 

94  Vol.  I,  p.  270,  1.  18. 
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hanging  load-carriers  (sikya)  are  hung  from  above  to  serve  as 
screens.  According  to  Katyayana,95  even  though  they  may 
be  very  near,  they  should  not  look  at  the  Pravargya; 
they  should  themselves  cover  their  heads  during  the  prepa¬ 
ration.  All  the  wives  should  observe  this  injunction,  as  other¬ 
wise  it  would  be  prejudicial  to  their  own  good;  and  as,  accord¬ 
ing  to  the  Manava-srauta-sutra,  this  is  really  a  stri-samskara. 
After  the  Ivfahavlra  has  been  revered,  their  heads  are  un¬ 
covered.  They  keep  on  looking  at  the  Mahavlra  pot  and 
pray  to  Him  for  cattle  and  offspring  and  a  safe  happy  life  to 
themselves  as  well  as  to  their  husband.96  Accordino-  to  the 

Mdnava-srauta-sfAra,0 '  the  sacrificer  also  looks  at  it  along  with 
them. 

During  the  setting  out  of  the  Pravargya,  all  the  priests 
and  the  sacrificer  meet  upon  the  altar  in  the  shed  and  three 
offerings  are  made  to  the  Ahavanlya.  While  coming  out  of 
the  shed,  the  Adhvaryu  remains98  behind  them  all. 
According  to  Apastamba,"  they  are  to  go  back  to  their  shed 
while  several  sacrificial  staff,  viz.,  pegs,  strings,  etc.,  are 

95  SS.,  XXVI,  2,  3,  Weber,  p.  1098;  Chow,  ed.,  vol.  II,  p.  1027, 
Sutra  30;  XXVI,  3,  2,  Weber,  p.  1100;  Chow,  ed.,  1030,  Sutra  49. 

96  Baudh.  $S.,  vol.  I,  p.  276,  1.  18-19;  Sat.  and  Vanchisvara- 
sudhi,  vol.  IX,  p.  872,  1.  9  and  11;  Ap.  $S.,  vol.  II,  p.  656,  1.  14-16; 
ICat.'  £S.,  XXVI,  4,  12,  p.  1102,  Weber’s  Ed.  etc. 

97  IV,  2>  37;  P-  r53* 

98  Kat.SS.,  Chow.  Ed.,  vol.  II,  p.  1039,  Sutra  119. 

99  Ap.SS.,  XV,  13,  4. 
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carried  away  by  attendants.  They  are  to  come  back  to  the 
sheds  when  the  Prastotr  begins  to  sing  the  Saman.  He  sings 
it  three  times,  in  the  finale  of  which  the  wives  also  join. 

In  the  Pinda-pitr-yajna  the  husband  gives  all  the  wives 
portions  from  the  middle  cake  for  having  children.  They  all 
pray  to  the  ancestors  for  children  adorned  with  lotus- 
garlands.101 

Now,  we  deal  with  the  wives  in  general  in  the  Domestic 
Ritual.  The  first  sthallpaka  is  really  a  part  of  the  marriage 
ceremony  and  as  such  each  wife  is  entitled  to  perform  this  rite. 
Each  one  should  cook  at  other  times,  too,  in  so  far  as  the 
cooking  happens  to  be  a  part  of  any  of  the  strl-samskaras. 
The  wife  takes  her  meal  in  the  day  time  together  with  her 
husband  and  avoids  meat,  etc.  During  the  night  she  sleeps 
on  the  floor  and  refrains  from  any  impure  act.  Next  day  she 
cleanses  thrice  the  sacrificial  place  with  a  duster  and  thrice  all 
around  the  fire  with  water.102  The  husband,  after  having  the 
paddy  washed,  spreads  the  hide  of  a  black  deer,  places  mill¬ 
stones  thereon  and  pours  some  paddy  into  them.  She  husks 
the  paddy  thrice  and  gets  the  rice  perfectly  in  order.  She 

100  Sat.  SS.t  vol.  IX,  p.  888;  Ap.  SS.,  XV,  13,  10;  vol.  II,  p.  671; 
Lat.  SS.,  1,  6,  4-6,  p.  54-55;  so  also  Drahyayana  as  quoted  in 
Laly  ay  an  a,  etc. 

101  Sat.  SS.,  vol.  I,  p.  255;  Ap.  SS.,  r,  10,  10-n,  vol.  I,  p.  36-37, 

Rudradatta:  ^  fWR  flqpap 

Asv.  SS..  (AS.  S..)  2,  7,  13,  p.  73,  1.  10-14. 

102  Asv.  GK.,  I,  2,  13-14,  p.  265. 
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washes  it  thrice  and  cooks  it.  While  cooking,  she  sprinkles 
clarified  butter  upon  jt  by  means  of  the  purifying  Kusa 

grass.10'*  The  husband  places  this  full  cooking  vessel  on 

strewn  grass.  Then  she  sits  to  the  left  of  her  husband  and 

to  the  west  of  the  Garhapatya  fire,  and  offers  to  Agni  and 

Agni  Svistakrt.  After  the  offering  the  husband  does  all  the 
cleansing  work  during  this  particular  occasion,  but  during  the 
Pumsavana,  etc.,  she  is  required  to  cleanse  the  sacrificial  staff, 
etc.104 

As  Garbhadhana1"0  is  a  strl-samskara,  each  wife  observes 
this  rite. 


103  Op.  tit.,  i,  2,  30  f.,  p.  266,  for  husking  and  cooking,  cf.  Hir. 

GS.,  1,  23,  2-4;  for  cooking,  cf.  Vaik.  GS.,  Ill,  5,  p.  39,  1.  13. 

104  Asv.  GS.,  op.  tit.,  v.  57  f.,  p.  268. 

105  RV .,  Schools:  San.  G  Samgraba,  i.  19.  ( IS. ,  pp.  33,  130;  p.  9, 

Benares  ed.).  Sah.  G.  Sarngraba,  p.  19.  Asv.  G.  Parisista,  123,  p.  217. 
Saunaka-karika,  p.  23;  Kumarila’s  ICarika,  1,  4;  p.  269.  Prayogaratna 
of  Narayana  Bhatta,  37  f.  Asvalayana  does  not  deal  with  the  sacrifice, 
but  refers  to  some  Upanisad.  Saunaka  in  his  Karika  (p,  30  of  the 
MS.)  refers  to  one  Yajnopanisad.  It  seems  from  his  statement  that 
the  ritual  as  is  described  in  his  Karikh  differs  from  that  of  the 
Yajnopanisad. 

In  the  V aikhanasa-grbya-sutra  III,  10,  the  Garbhadhana  is  men¬ 
tioned  as  distinguished  from  Rtu-samgamana  (III.  9),  and  the  Pum- 
savarai,  according  to  this  school,  is  to  be  held  in  the  4*h  month. 
But  according  to  all  other  authorities  who  deal  with  the  rite, 
it  is  the  rite  observed  for  having  the  wife’s  pregnancy.  The 
Mantras  uttered  in  this  rite  cannot  mean  otherwise.  The  Rtu- 
sani grtmana  docs  not  find  place  in  any  other  Grhya-sutra  except  the 
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The  wife,  on  the  night  chosen  for  the  rite,  takes  a  bath 
and  adorns  herself  with  ornaments,  clean  clothes  and 

Vaikbanasa.  This  rite  has,  however,  been  given  importance  in  the 
Prayogas,  Paddhatis  and  specially  in  the  Compendia. 

Authorities  differ  whether  the  Garbhadhana  should  be  observed 
in  each  case  of  the  wife  s  pregnancy,  or  it  should  be  observed  once 
for  all.  Thus,  Bhatta  Narayana  says  “This  sacrament  purifying  the 
womb  named  Garbhadhana  is  in  way  of  purifying  the  object  itself. 
So,  as  the  object,  the  wife,  is  once  purified,  and  pregnancy  that  occurs 
in  it  (hei),  is  puufied.  So  this  rite  should  be  observed  once  only.” 
So  also  is  the  case  with  Pumsavana  and  Simantonnayana.”  But 
Karkopadhyaya  holds  the  opposite  view:  “These  three  sacraments 
are  to  be  repeated  in  every  pregnancy,  otherwise  no  samskara  of  the 
following  pregnancies  is  to  be  considered  as  observed.”  Again, 
Vijnancsvara  says,  Garbhadhana  should  be  observed  in  each  case  of 
the  wife  s  pregnancy,  but  not  Pumsavana  and  Simantonnayana.”  £ula- 
pani  says,  Simantonnayana  is  not  to  be  repeated,  but  Garbhadhana 
and  Pumsavana  are  to  be  observed  again  and  again.”  Tarkalankara 
in  the  Commentary  on  Gobhila  thinks  that  Garbhadhana  and  Pum¬ 
savana  need  be  repeated  in  each  pregnancy,  but  not  Simantakarana. 

The  question  remains  to  be  solved,  if  the  Garbhadhana  is  to  be 
repeated  m  each  case  of  the  wife’s  pregnancy,  and  if  the  Pumsavana 
rite  should  also  be  observed  in  that  Rtu  when  the  Garbhadhana  is 
also  going  to  be  performed.  The  Rtusamgamana  really  serves  the 
same  purpose  as  the  Garbhadhana  does.  Moreover,  from  the  treat¬ 
ment  by  several  authorities  of  the  Garbhadhana,  it  seems  that  accord¬ 
ing  to  them  the  Garbhadhana  is  but  a  ceremonial  observance  of  the 
Rtu-samgamaha  for  the  pregnancy  of  the  wife,  failing  which  first 
the  Narayana  Bali,  and  still  failing,  the  Naga  Bali  arc  to  be  observed. 
So  there  does  not  seem  to  be  any  necessity  of  the  separate  observance 
of  the  rite  Rtu-samgamana  in  that  monthly  period  of  the  wife  when 
the  Garbhadhana  is  held. 
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wreaths.100  The  husband  pounds  the  root  of  the  Adhyanda107 
or  the  PhalinI108  plant  or  of  the  Asvagancfha109  or  the  Durva 
grass,  110  and  drenches  some  portions  of  a  piece  of  cloth  with 
the  juice  of  it.  When  the  wife  comes,  specially  decorated  for 
the  ceremony,  the  husband  presses  out  the  juice  into  the 
right111  or  both112  the  nostrils  of  the  wife  with  the  appro¬ 
priate  verses  of  the  Rgveda  (X.  85.  2 1-22). 113 

Narayana  Bhatta  mentions  that  the  husband  should  bathe 
the  wife  in  the  morning  with  the  water  from  the  pitchers 
adorned  with  five  twigs  with  new  leaves.  After  the  bath  the 
wife  adorns  herself  with  auspicious  dress  and  ornaments. 
After  the  offerings  of  the  Prajapatya  and  the  Ajya  oblations, 
the  head  of  the  wife  is  touched.  Agni  and  Aditya  are 
worshipped  and  during  the  worshp  of  the  latter  the  wife  joins 
her  husband. 

Kalesi  in  his  Paddhati  mentions  that  the  juice  of  Sukasimbi 
pressed  out  by  ladies  with  husband  and  children  living  is  to 

106  A.  G.  Parisista,  op.  cit.,  Kumarila’s  Karika,  op.  cit.,  Prayo- 
garatna  of  Narayana  Bhatta,  p.  38(2). 

107  $.  G.  Sutra,  op.  cit.,  p.  9,  1.  1. 

108  $.  G.  Samgraha,  op.  cit.,  1.  19. 

109  A.  G.  Parisista,  Saunaka,  Kumarila  and  Prayoga-ratna,  op.  cit. 

no  A.  G.  P.,  op.  cit. 

in  S.  G.  S.;  S.  G.  Sam.;  Kumanla  and  Saunaka;  Pr^iyogaratna  of 
Bhatta  Narayana,  op.  cit. 

111  A.  G.  Parisista,  op.  cit. 

1 13  According  to  Narayana  Bhatta,  the  wife  had  to  sit  on  her  left 
knee. 
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be  sprinkled  into  the  right  nostril  of  the  wife.  The  rite  is  to 
be  observed  only  once.  According  to  Va.khSnasa,114  the 
husband  should  first  of  all,  sprinkle  the  clarified  butter  upon 
the  fire  and  then  make  the  wife  adorned  with  auspicious 
ornaments  and  clothes,  sit  down.  After  sacrificing  oblations 
to  Dhatr,  Varuna  and  Agni  Svistakrt,  the  husband  gives  the 
wife  some  barley-corns.  Then  she  is  made  to  partake  of  the 
three-fold  food  (a  mixture  of  the  equal  portions  of  milk,  sour 
curds  and  melted  butter).  After  the  wife  s  acamana  (sipping 
water),  the  husband  strokes  her  body  from  the  navel  upwards 
for  three  times  with  the  stalk  of  a  kusa  grass  with  the  prayer 
for  having  a  child  as  desired. 

According  to  Baudhayana,115  if  the  husband  and  the  wife 
want  a  “Srotriya”  son,110  they  are  to  worship  ArundhatT, 
take  unsalted  food,  lie  on  the  floor  and  observe  chastity  for 
three  nights.  They  wear  unwashed  clothes  and  ornaments 
every  morning  and  evening,  hold  bow  and  arrow  and  worship 
fire  during  this  period.  On  the  qth  day  they  are  to  ofler  an 
oblation  of  cooked  rice.  If  they  want  to  have  an  Anucana117 
son  they  observe  the  vow  for  12  days;  if  a  Rsikalpa118  son,  for 

1 14  III,  10. 

115  Baudh.  GS.,  1,  7,  1.  48;  p.  24  f.  Baudh.  G.  Sesa-sutra,  2.  2. 
1.  7,  p.  236  ff. 

1 16  A  Srotriya  is  one  who  has  read  one  Sakha  of  the  Veda;  see 

Baudh.  GS.,  i,  7,  3.  1 17  Baudh.,  1.  7.  4. 

1 18  Baudh.,  1.  7.  5. 
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one  month;  if  a  Bhruna119  for  4  months;  if  a  Rsi,120  for  six 
months;  if  a  Deva,121  for  one  year. 

In  the  due  period  the  wife  takes  her  bath  with  a  view  to 
observing  the  rite.  In  the  night  the  husband  adorns  her  and 
utters  the  appropriate  mantras.  On  the  following  day,  the 
Napita-karriia1*22  is  to  be  observed.  The  husband  and  the 
wife  give  the  barber  rice  mixed  with  milk  (rice  pudding)  and  go 
towards  the  east  or  the  north  of  the  village.  When  they  come 
across  an  Udumbara  tree,  they  walk  round  it,  sprinkle  water 
on  it  and  anoint  it  with  scented  things.  Having  covered  it 
with  flowers,  they  offer  the  Bali  oblation.  Then  they  go 
down  into  knee-deep  water  (in  some  pond),  put  fish  in  an 
unwashed  cloth  with  the  skirts  stretched  towards  the  bank 
and  ask  a  Brahmacann  to  tell  what  he  sees.  He  replies  that  he 
sees  sons  and  cattle.  Then  they  offer  these  fish  as  Bali  to 
herons.  Now  they  throw  off  the  flowers,  etc.,  cast  off  the 
remnant  of  food,  put  off  their  clothes  and  hang  them  on  the 
Udumbara  twigs.  They  take  a  bath,  wash  each  other’s  back 
and  swim  towards  the  deep  of  the  water.  Having  anointed 
each  other  and  worn  red  or  unwashed  clothes,  they  go  home 
in  a  carriage  or  on  foot,  have  a  wash,  sip  water  and  begin  to 

IJ9  5T  W:;  Bdudh.,  1.  7.  6. 

120  Baudb.,  1.  7.  7. 

121  ^  .3^  Baudb.,  1.  7.  8. 

122  The  barber  comes,  pares  the  nails,  and  gets  some  remune¬ 
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sleep  without  a  word.  Next  morning  they  talk  again  during 
the  Vaisvadeva. 

The  Baudh  G.  Par&sta 123  prescribes  a  different  procedure. 
Here  the  husband,  after  entertaining  Bmhmanas,  worships  the 
hre  and  offers  oblations.  Ajya  oblations  are  offered  to 
Svistakrt.  Then  the  husband  and  the  wife  partake  of  the 
rice  which  is  offered  to  Savitr.  Whatever  they  desire  to  obtain, 
they  contemplate  at  that  time.  According  to  the  Pasupati- 
paddhati,  the  husband  should,  after  his  morning  duties,  make- 
his  wife  sit  to  his  right,  and  touch  her  heart  with  his  hand 
stretched  over  her  right  shoulder  and  murmur  the  appropriate 
mantras.  If  after  the  -performance  of  the  rite  as  described 
the  object  is  not  achieved,  the  husband,  during  the  next  time 
unearths  the  root  of  a  white-flowered  Kantikari  and  keeps  it 
in  some  secret  place.  On  the  due  date  the  husband  and  the 
wife  fast.  After  nightfall,  the  wife,  having  worn  unwashed 
clothes  and  sipped  water  sits  to  the  left  of  her  husband  with 
her  face,  towards  the  east.  He  pounds  the  above-mentioned 
root  with  sprinkled  water  and  sprinkles  it  into  the  right  nostril 
of  the  wife.  According  to  the  school  of  Hiranyakesin,1 24  the 
husband  and  the  wife  should,  after  their  morning  duties,  sip 

123  II,  2,  pp.  236-37. 

124  The  Grhya  Sutra  does  not  deal  with  the  subject.  But  the 
Paddhatis,  e.g.,  Samskara-paddhati  of  Bhaskara  Sastrin,  p.  40  f.  and 
S amskar atrdmald  of  Bhatta  Gopinatha  Diksita,  p.  649  ft.  deal  with 
the  Ritual. 
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water.  While  the  husband  performs  the  preliminary  rites  the 
wife  adorns  herself  with  clothes,125  ornaments  and  flower- 
wreaths,  anoints  and  embalms  herself  and  chews  betel.  She 
should  become  thinner  by  means  of  Three  Nights’  observance 
or  inadequate  meals. 

According  to  Bhatta  Goplnatha,  commentator  of  Hiranya- 
kesi  GS.,  under  certain  circumstances,  the  Santi  rite  should  be 
performed  before  observing  the  Garbhadhana  rite. 

If  the  object  be  not  achieved  after  the  Garbhadhana  rite 
has  been  duly  performed,  the  rites  known  as  Narayana  Bah 
and  Naga  Bali  should  be  performed.126  The  former  is  for 
averting  the  evil  influence  of  the  demons  and  the  second  for 
being  relieved  of  the  sin  incurred  by  killing  a  serpent  or 
serpents  in  the  previous  birth.  On  the  day  chosen  for  the 
performance  of  the  Naga  Bali,  both  the  husband  and  the  wife, 
with  the  things  necessary  for  the  performance  of  the  rite,  go 
to  a  holy  place,  wear  clean  garments,  make  a  serpent  of  the 
powder  of  rice,  sesamum,  etc.,  place  it  on  a  winnowing  basket 
and  utter  the  propitiatory  mantras. 

The  Samskara-ratna-mdla  also  prescribes  the  gift  of  a 
golden  cow  and  the  hearing  of  the  Hari-vamsa  for  removing 
the  barrenness  of  the  wife. 


125  According  to  Goplnatha,  she  should  wear  unwashed  clothes. 

126  For  the  rite,  see  Samskara-paddbati,  p.  42  £.,  Samskdra-ratna 
mala,  p.  696  f. 
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Bhavadeva  in  his  Paddbati  says  that  after  nightfall  an 
oblation  is  to  be  offered  to  Surya  first  of  all,  and  then,  the 
mantras  as  mentioned  above  are  to  be  uttered.  The  husband 
stands  behind  the  wife  who  sits  with  her  face  towards  the 
East.  While  uttering  the  mantras,  the  husband  should 
stretch  his  right  hand  from  behir.  d  on  the  right  shoulder  of 
the  wife.  Then  he  touches  the  navel  of  the  wife  with  a 
piece  of  gold  and  mutters!  “Omn.  Be  the  mother  of 
excellent  long-living  children.  May  you,  O  all-blessed  one, 
be  the  nourtsher  of  the  embryo  without  difficulty!  O  one 
dedicated  to  vows!  give  birth  to  a  long-living  child,  prolon- 
ger  of  the  race”.  Then  a  woman  with  husband  and  sons 
living  should  give  the  wife  Pancagavya  sanctified  with  the 
above-mentioned  mantras. 

It  does  not  seem  necessary  that  the  wives  who  have 
established  srauta  fires  need  observe  the  domestic  New  and 
Full  Moon  sacrifices  separately.127  because  they  agree  closely 
in  the  deity  and  other  details  with  those  of  the  srauta;  the 
only  difference  is  that  offerings  of  peps  are  substituted  for 
cakes  and  no  offerings  to  Indra  or  Mahendra  are  made.  It 
is  also  distinctly  clear  that  much  importance  cannot  be 
attached  to  these  rites  as  they  have  not  been  mentioned  at 
all  by  a  good  many  Grhya  authorities  like  Bharadvaja, 
Laugaksi  (Kathaka),  Baudhayana,  Jaimini,  and  Sankbayana. 

127  Of.  Battdb.  GS.,  IV,  9,  1.  p.  33b, 

3 
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Man.  GS.1'*  and  Asv.  GS ,129  simply  mention  them  in 
names. 

On  each  New  and  Full  Moon  night  they  perform  these 
sacrifices  together  with  their  husband.  They  are  required  so 
bathe  and  eat  the  fast-day  food  in  the  afternoon.130  They 
prepare  a  Sthalt-paka  from  which  the  husband  offers  oblations 
to  the  various  deities.  Then  they  should,  according  to 
Paraskara,131  offer  the  Bali  outside  the  house  to  the  wife,  the 
Man,  Ao-e,  and  the  black-toothed  white  one,  the  Lord  of  bad 
women  and  those  who,  dwelling  in  the  village  or  the  forest, 
allure  their  offsprings.  They  then  ptay  for  welfare  and 
offspring.  Thev  sleep  that  night  on  the  ground,,  according 
to  the  Commentator  on  Gobhila,13"  they  may  sleep  on  the  self- 
strewn  grass  (svastara),  too.  They  together  with  the  sacnficer 
are  expected  to,  the  Chief  Wife  must,  pass- that  night  with 
mutual  entertainment  recounting  tales  oi  other  discourses. 
They  commit  nothing  impure  on  that  night.  If  the  hus¬ 
band  is  on  a  journey,  the  chief  wife  acts  as  his  substitute. 


128  11,3.3-  129  I-I°’5* 

130  Dr  ah.  GS..  II.,  i.  4;  Gohh.  GS.,  1,  5.  26-  p.  219. 

131  Par.  GS .,  1,  12,  4,  p.  130,  Bom.,  ed. ;  Karka,  op.  ctt., 
1.  23;  Jayarama,  p.  131,1*  6f.;  Hatihara,  op.  cit.,  1.  37^*  >  Gadadhara, 


p.  134,  1.  iof. 

13Z  Gobh.  GS.,  1,6,  5,  p.  223,  5b 
*33  Gobh.  GS.,  1,  6,  9,  p.  223. 
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la  regard  to  the  seasonal  sacrifices,  the  Man  GS.13* 
says,  in  the  event  of  the  absence  of  the  chief  wife  and  the 
sacrificer  even  a  Sudra!  wife  is  entitled  to  offer  the  morning 
and  evening  oblations  to  Serpents  in  course  of  the  daily 
observance  of  the  Sravana  sacrifice  up  till  the  Agrahayanesti. 
So  there  is  no  doubt  that  all  other  wives  are  entitled  to  offer 
the  same  in  the  event  of  failure  of  the  chief  wife.  As  all 
the  women  of  the  household  are  allowed  to  participate  in 
the  rite  of  alighting  from  the  bedstead,135  there  is  no  doubt 
that  all  the  wives  join  in  it;  they  should,  with  their  children 
on  their  lap  or  by  their  side,  sit  in  accordance  with  seniority 
of  the  time  of  their  marriage  one  after  another  next  to 
the  chief  wife. 

Now,  so  far  as  the  purificatory  (Aurdhvadehika)  rites 
are  concerned,  the  same  rites  are  performed  for  each  of 
them  without  any  distinction  whatsoever.  If  the  pregnant 
wife  dies,  she  should  be,  first  of  all,  sprinkled  with  water 
mixed  with  cow’s  urine.  When  the  dead  body  has  been 
removed  to  the  crematorium,  the  husband  cuts  open  the 
child  from  the  left  side  of  her  womb;  if  the  child  is  still 
alive,  he  gives  it  the  breast  of  its  mother  along  with  the 
prayer  that  the  breast  may  be  an  exhaustless  spring  of  plea- 

134  Man.  GS.,  II,  16,  p.  192;  particularly,  Astavakra  on  the 
same.  Cf.  Bbar.  GS  ,  II,  1.  p.  32. 

135  Harihara  on  P3r.  GS.,  Ill,  2,  p.  321,  1.  5, 


124  THE  POSITION  OF  WOMEN  IN  THE  VEDIC  RITUAL 


sure,  wealth-giver,  etc.,136  and  puts  it  in  front  of  the  dead 
mother.  He  then  tries  to  revert  the  opened  womb  to  its 
normal  position,  at  least,  to  make  it  look  as  though  no 
operation  has  been  made;  anoints  it  with  curd  mixed  with 
sacrificial  clarified  butter;  and  bathes  her  with  water  mixed 
with  mud,  ashes,  Kusa  and  cow’s  urine.  She  is  now  wrap¬ 
ped  up  in  new  clothes  and  cremated.137  Kesavasvamin  in 
his  Baudbayana-paddbati 138  says  that  if  the  husband  sees 
the  child  still  alive,  he  should  offer  a  sacrifice  there  with  the 
prayer  expressive  of  his  pleasure  to  get  the  child  alive,  bathe 
it  and  carry  it  home;  then,  fourteen  offerings  are  made  and 
then  she  is  cremated  in  accordance  with  the  usual  rites. 
The  Karma-kanda-prad'tpa 139  also  quotes  the  opinion  that 
herein  the  wife  should  be  laid  with  her  head  towards  the 
south,  the  left  side  of  her  belly  measuring  four  fingers  from 
the  navel  should  be  cut  open.  If  the  child  be  dead,  it 

136  For  the  Mantra:  AV.,  7,  10.,  i;  Vaj.  Sarnh .,  38,  5; 
Matt.  Samb..  IV,  9,  4.  etc. 

137  For  these  facts:  Saunaka  as  quoted  in  Madana-ratna , 
Karrna-kdttda-pradipa,  £.  410a,  1.  4F  Also  cf.  Grbya-lcdrika  (Renu) 
and  Baudhayana  as  quoted  herein;  Narayana  Bhatta’s  Antyestikriya, 
f.  213a,  1.  9F 

138  Folios  161-62.  According  to  him  if  the  child  be  living 
till  then,  another  sacrifice  should  be  offered  on  the  8th  day  in 
*hich  cows,  landed  property,  sesaniura,  gold,  etc.  should  be  given 

in  gift. 

*39  Of  -  cit ••  7^ 
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should  be  washed  and  buried.  The  operated  part  should 
be  sewn  with  a  thread,  and  anointed  with  clarified  butter. 
Then  after  due  offerings  and  gifts,  she  should  be  cremated. 

If  the  wife  dies  after  child-birth,  or  during  her  courses, 
she  should  be  bathed  with  water  mixed  with  Pancagavya, 
according  to  the  Karma-kanda-pradlpa,  hundred  times,14 
covered  with  a  new  cloth  and  cremated  in  accordance  with 
the  usual  rites.141  According  to  Vrddhasatatapa ,142  no 
samskaras  and  such  other  rites  should  be  performed  for  a 
menstruating  woman;  she  should  be  bathed  and  cremated 
after  three  nights  (most  probably,  after  the  passing  away 
of  the  Impurity).  Gadadhara  in  his  Kdla-sdra ,14-  thinks 
the  cremation,  either  on  the  same  day  or  after  the  passing 
away  of  the  period  of  Impurity,  is  optional,  i.e.  it  depends 
upon  the  intention  of  the  chief  mourner;  preference,  how¬ 
ever,  is  given  to  cremation  after  the  period  of  Impurity. l4A 
If  she  dies  in  a  foreign  country  and  as  a  consequence,  the 

140  Polio  409b,  L  x.;  cf.  Narayana  Bhatta,  op.  cit.,  f.  212b., 

i.  izL 

14 1  Karma-kanda-pradipa ,  f.  409a,  1.  14;  409b,  1.  1.  Accord¬ 
ing  to  the  Uaudhayana-paddbati  (f.  162)  the  water  should  be  mixed 
with  cow’s  urine. 

142  As  quoted  in  Karma-kanda-prad'tpa,  i.  409.  1.  4-5. 

143  P.  123. 

144  The  Aladana-ratna  thinks  cremation  within  the  period 
of  Impurity  should  take  place  in  emergency  cases;  Karma.  KP 
£.  409b,  1.  6f. 
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above-mentioned  rites  are  not  performed,  her  bones  are  to 
be  collected  and  purified  with  Pancagavya  bathing  and 
ceremonially  burnt  again.145 

if  the  wife  of  a  Samavedm  dies,  be  she  the  eldest  one  or 
any  other, — she  should  be  cremated  with  her  face  down¬ 
wards.146  During  the  collection  of  her  bones,  the  sprinkl¬ 
ing  and  such  other  rites  should  be  done  with  water  from  an 

tD 

earthen  water-vessel.117  According  to  the  Asvalayana  school, 
a  vessel  should  be  marked  as  feminine  with  the  sex  marks 
made  prominent.14 8 

On  the  sraddha  days  the  wives  should  not  have  their 
hair  dishevelled,  should  not  cry,  laugh  or  talk  for  nothing. 

As  the  eating  of  the  cake  is  not  meant  for  supermundane 
bliss,  all  the  wives  are  entitled  to  partake  of  the  cake  or 
cakes;  if  there  are  six,  they  partake  of  the  middle  two.15® 
According  to  Chagaleya,  as  quoted  in  the  Sraddba-ntanjart , 

145  According  to  Devayajnika,  as  quoted  in  Karma.  KP ^ 

f.  409b.  1.  2-3. 

146  Karma.  KP.,  f.  399c,  etc- 

147  Jaim.  GS.,  II,  5.  P*  3°»  1*  2°’  P  3  1 »  1* 

148  Asu.  GK.,  i,  5,  4,  p.  3*0,  Bom.  ed. 

149  Sraddha-manjart ,  p.  1. 

150  Sraddhamanpr,.  p.  39.  Sriddhatauva,  p.200.  Sriddha- 

tHtra-kjnJika,  Par.  GS..  Bom.  ed.,  p.  4«1.  I.  34 ;  485.  >■  4-  Mam,.. 
Nir.  ed.,  p.  126,  v.  262;  according  to  Kulluka,  however,  only  the 
eldest  wife  should  eat  it.  Kbi.  GS.,  Ill,  5,  30,  p.  118  (Ast.lca). 

Mantra-Brabmana,  II,.  3,  1  • 


THE  POSITiON  OF  WIVES 


127 


the  cake  should  be  divided  into  as  many  portions  as  there 
are  wives  and  each  wife  should  be  given  a  portion.  Accord¬ 
ing  to  the  Prayoga-pdrijdta ,  if  six  cakes  have  been  offered 
in  the  Sraddha  and  the  sacrificer  has  two  offered,  each  vvrfe 
should  be  given  one  cake.  If  there  are  a  good  many  wives, 
a  selection  should  be  made  in  accordance  with  qualities, 
age  and  period.  Or,  each  of  them  may  be  given  one  cake 
at  the  end  of  each  Sraddha.  According  to  the  Mayukha, 
the  eating  of  (the  middle  cake  is  only  optional,  and  not 
indispensable.  A  wife  who  is  sick,  afflicted  (with  some 
nnshap)  or  otherwise  incapable,151  should  not  eat  the  cake. 
According  to  Apastamba,  an  ill-disposed  or  evil-hearted  wife 
should  also  be  avoided.152  If  the  wives  are  not  desirous  of 
having  children,  they  may  not  eat  the  cake.155 

As  the  first  wife  and  the  husband  raise  up  the  fires  and 
are  really  the  protectors  of  them,  the  husband  is  not  entitled 
to  give  up  the  fires  on  the  death  of  any  other  wife  than  that 
of  the  first.  In  case  of  the  death  of  the  latter,  an  Affluent 
is  to  cremate  her  with  fire  kindled  from  a  new  fire-drill  or 
produced  from  the  either  half  of  a  jar  heated  on  the  srauca 

151  Candrika ,  p.  4°2>  Sahkhalikhita  quoted. 

152  as  quoted  in  Smrti-candrika,  p.  403. 

153  Cf*  the  Sraddha-kanda.  in  Snjrti-candrika,  p.  402,  ;vhcrc 
various  authorities  have  been  quoted  with  reference  to  this. 

see  Gobb.  G.  Parisista,  p.  125,  1  )aim.  GS.,  II,  3,  p.  2^ 

f  9*1 1  (m  all  the  Sraddhas). 
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fires.1  The  husband  is  to  relinquish  the  fires  as  he  offers 
these  to  her  in  her  death.  The  second  wife  (and  naturally 
die  third  wife  and  the  following)  must  not  be  offered  the 
sacred  fires  in  death;  the  husband  is  not  entitled  to  relin¬ 
quish  the  Agnihotra  out  of  fascination  for  her  m  which  case 
he  would  be  considered  as  the  relinquisher  of  Brahman.155 

Miserable  indeed  is  the  position  of  a  Sudra  wife  from 
the  religious  point  of  view.  From  the  beginning  the  Arya- 
Sudra  marriage  seems  to  be  a  matter  of  accident1''6  and 
sometimes,  most  probably,  of  expediency,157  on  the  part  of 
the  husband  and  as  such  the  Siidra  wife  seems  to  have 

154  Jaim.  GS..  II,  5,  p.  30  of  C aland' s  cd.;  for  Comm.,  op. 
fit.,  p.  66. 

155  Katyayana,  Ch  andoga-p  arisista ,  Ch.  XX,  p.  334. 

156  The  custom  of  giving  slaves  as  presents  to  princes  ( RV . 
VII L  19,  36)  and  priests  (as  sacrificial  fee),  ritualistic  recognition 
of  Arya  £udra  Union  ( Tait .  Samh.,  VII,  4*  x9*  2?  V<J; -Samh.,  XXIII, 
50,  31),  employment  of  Sudras  as  Anucaris  and  Parivestris  {Sat. 
Bra.,  XI,  2,  7,  4;  Kans.  Pan.,  11,  i,  slave-concubinage,  (cL  AV .,  22, 
6;  XII,  3,  13;  4,  9)  etc.  helped  many  Sudras  to  rise  to  the  favour 
of  Aryan  Masters,  so  mueh  so  that  most  probably — not  infre¬ 
quently,  they  married  them.  Several  Sutrakaras  make  provision 
for  one  Sudra  wife  of  one  belonging  to  the  higher  castes  (e.g.  Par . 
GS..  i,  4,  10).  Cf ,  Vasistha,  1.  25,  and  for  his  own  view,  the 
following  Sutras. 

157  It  seems  the  King  married  the  Palagali  Queen  for  political 
purposes. 
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deserved  nothing  more  than  a  few  privileges  from  an  Aryan 
husband;  at  least  she  has  no  claims  in  religious  matters. 

It  is  definitely  stated  by  Manu159  that  she  can  never  be 
the  first  wife  of  an  Aryan.  Even  though  married, 

she  simply  serves  to  lead  the  family  of  the  husband 

to  degradation  and  the  progeny  to  the  status  of 
Sudras;  a  Brahmana  is  strictly  forbidden  either  to 
cohabit  with  or  have  a  child  by  her.160  The  sacrifices 
ottered  by  her  husband  are  not  acceptable.101  If  he  enters 
her  bed  immediately  after  taking  a  funeral  feast,  his  forefa¬ 
thers  will  suffer  from  lying  in  her  Impurities  for  a  month.162 
The  Palagall  cannot  participate  in  any  rite  in  the  politico- 
religious  ceremonies  as  she  is  a  Sudra  by  birth.16-  A  Sudra 
wife  of  one  belonging  to  one  of  higher  castes  is  not  entitled 
to  churn  the  fire.164  The  only  instance  where  a  Sudra  wife 
ts  allowed  to  act  as  a  substitute  in  a  rite  is  the  Sravana 
sacrifice,  where  in  the  absence  of  the  chief  wife  and  the 
sacrificer  and  all  other  wives  she  may  offer  the  daily  oblation 

158  Mann.,  Ill,  18;  Visnu  XXVI,  3.  For  the  legal  incapacity 
of  her  children:  Baudb.  DbS.,  II,  2,  3,  etc. 

159  III,  14. 

160  Op.  cit.,  13-17 ;  also  19.  Visnu  XXVI,  6;  V as .  DbS.r 
1,  *7- 

16 1  Vas.  DbS.,  XIV,  1 1,  162  Gant.  DbS.,  XV,  22? 

163  Sat.  Bra.,  XIII,  2,  6#  7;  V,  3,  1 ,  I  1. 

164  Karma. pradipa,  I,  8,  p.  115. 
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to  snakes.  But  the  rule  is  by  no  means  universal  as  it  is 
found  only  in  the  Man.  GS.105  and  in  no  other  text. 

In  spite  of:  all  these  religious  incapabilities,  the  Sfidra 
woman  considers  herself  fortunate  in  having  an  Aryan 
husband;  the  Tait.  Samb.'b'J  says  in  this  case  she  does  not 
-care  for  wealth  or  prosperity. 

It  is  sure  that  in  religious  matters,  and  therefore  in 
secular  matters  too,  a  certain  number  of  women  were  com¬ 
pelled  to  lose  many  rights.  There  is  no  doubt  that  poly¬ 
gamy  to  a  certain  extent  leads  to  the  deterioration  in  the  posi¬ 
tion  of  women.  This  was,  however,  counterbalanced  by 
polyandry  which  has  been  known  in  ancient,  and  in  a  lesser 
'form  in  modern107,  India. 

There  are  reasons  to  believe  that  polyandry  existed  in 
ancient  India.  The  ancient  Seers  would  never  have  men- 
jtioned  of  a  common  wife  of  the  Maruts  and  of  the  Asvms 
if  polyandry  were  unknown  or  discarded  in  the  society.14 * 
The  Atbarvavedic  verses109  saying  that  a  woman  even  after 
having  had  ten  former  husbands,  can  still  marry  more,  can- 

165  II,  16,  p.  192;  particularly,  the  scholiast  Asta,vakra. 

166  VII,  4,  19. 

167  Westermarck,  Short  History  of  Marriage ,  chap.  X  ; 

History  of  Marriage ,  pp.  252.55. 

168  Rodasi  and  Surya,  TV'.  1,  167,  4-5;  the  express  reading 
of  the  RV.  with  reference  to  Rodasi,  is  flpTKqjt  common  Wife. 

169  V,  17,  8-9. 
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not  but  refer  to  polyandry.  The  case  of  Draupadi  in  the 
Mahabbarata  is  well-known;  and  the  great  epic  asserts  this 
,much,  that  having  many  husbands  is  a  desirable  qualification 
for  women.170  In  support  of  Draupadfs  polyandrous 
marriage  it  cites  the  case  of  Jatila  Gautami,  VarksT,  etc. 
•Gautami  married  seven  Rsis ;  Maris!  married  ten  Havirdha- 
nas177  and  her  son  Daksa  is  known  ns  die  s:>n  of  ten 
fathers.173  The  former  in  their  turn  married  Tara  in  com¬ 
mon.174  Apastamba1'0  says  a  daughter  is  given  to  the  family 
of  her  husband  though  it  is,  in  his  time,  forbidden.  Her 
most  probably,  refers  to  the  Tait.  samb .17C  which  says  that 
the  daughter  is  given  to  the  family.  Brhaspati177  also 

mentions  that  the  delivery  of  a  marriageable  damsel  to  a 
family  is  found  in  other  countries  (than  his  own).  The 
Puranas  also  know  about  it.1-78 

As  the  polygamous  husband  observes  religious  rites  with 

170  Adah.  Bh.,  1.  202,  8.  5777;  I 

1 71  Op.  cit.,  i,  126,  7266;  cf.  Visnu-purana,  1,15. 

172  Op.  cit.,  1,  331,  3130;  Hari-’jamsa,  V,  66  f. 

173  Ramayaya,  VII,  42. 

1 74  Op.  cit •»  IV,  (Kiskindhya.  Tara-vakyam)  Padma-pttrin*, 

IV,  1 12;  143-146.  175  Dh.  S.,  II,  10,  27,  3, 

176  VI.  i,6,  5.  177  Dh.  S.t  XXVII.  20. 

178  Brahma,  15,  48;  54;  Adatsya,  44,  66-70;  Brah mand^t 

III,  71,  etc.  The  Ktitiala  falaka  (Jt.  No.  536)  mentions  that 
Princess  Kanha  had  five  husbands  at  a  time,  all  of  whom  she  selected 
an  a  svaymvara  assembly. 


THE  POSITION  OP  WOMEN  IN  THE  VF.DIC  RITUAL 


the  eldest  wife,  the  polyandrous  wife  observes  them  with  the 
eldest  husband.  The  same  reasons  we  have  seen  in  the  case  of  a 
polygamous  husband  in  connection  with  the  first  wife  would 
apply  here,  too.  DraupadI  had  once  to  gaze  at  hell  be¬ 
cause  she  was  more  fond  of  Arjuna  than  her  eldest  husband 
Yudhisthira.  Polyandry  as  well  as  Polygamy  deprived  a 
certain  number  of  women  as  well  as  men  of  various  religious 
rights.  These  twin  usages  seem  to  have  counterbalanced 
the  effects  of  each  other  on  the  society,  and  consequently,, 
on  the  position  of  women  as  men  and,  at  least,  no  emphasis 
can  be  laid  on  Polygamy  as  leading  to  deterioration  in  the 
position  of  women  without  any  counteraction. 

fust  as  the  wife  is  enjoined  to  please  the  husband,  the 
husband  is  also  enjoined  to  please  the  wife.179  Where  the 
wife  and  the  husband  are  whole-heartedly  pleased  with  each 
other,  they  acquire  the  three  objects  of  life  (Tri-varga). 
They  must  remain  satisfied  with  mutual  partnership  in  all 
matters;  they  must  not  even  think  of  others;  for  the 
violation  of  these  rules  they  incur  the  same  sin  and  undergo 
the  same  punishment  without  any  distinction  whatsoever.18® 
For  grave  offences161  they  separate  from  each  other  or  they 
may  marry  again.  She  may  remarry,  it  her  first  husband 
;s  impotent,  outcaste  or  dead  or  for  other  (similarly  grave) 

179  Alanu ,  III,  60-61. 

180  Parasara,  4,  12-13;  similarly,  Devala,  Brhaspati,  etc. 

18 1  For  those  of  the  wife  rj  Yajnavalkya,  3,  72*73* 


THE  POSITION  OF  WIVES 


133 


reasons.'”  She  or  he  is  to  remarry,  however,  on  the  fullest 
knowledge  that  her  or  his  marriage  for  the  second  time 
cannot  be  considered  as  a  sacred  ceremony  (samskira).  Even 
though  she  or  he  remarries  another  unmarried  man  or  woman, 
still  the  marriage  cannot  he  accredited  as  a  samskara  as  each 
samskara  is  to  be  observed  only  once  in  life  and  her  or  his 
marriage  ceremony  has  been  completed  for  ever  in  the  first 
marriage. 

From  time  immemorial18  '  the  wife  has  doubly  blest  her 
husband,  by  procreation  as  well  as  by  participation  in 
sacrifices.  In  this  connection  her  epithets  “Jaya”  and 
“Patnl”184  are,  no  doubt  to  some  extent,  significant.  But 
this  “Jayatva”  and  “Patnltva”  are  by  no  means  separable  in 
a  clear-cut  way  as  her  Jayatva  serves  really  for  her  Patnltva. 
She  performs  a  religious  duty  by  means  of  procreation.  She 
as  well  as  her  husband  have  been  born  as  owing  debts  to 
the  gods,  to  the  Rsi s,  to  the  fathers  and  to  man.185  In 

182  Vas.  DhS.,  XVII,  20;  Alarm  IX,  175-176;  Ydjn.,  i,  67; 
cf.  also  Kdma-sfnra,  p.  248  (Nir.  Ed,),  Sutra  31  (with  Yasodhara’s 
Commentary);  Baudh.  DhS .,  IV,  1.  16;  II,  2,  3,  27  ;  Visntt  XV,  7  ; 
Ndrada  XII,  45^- 

183  For  the  Indo-Iraniati  period:  \V.  Geiger,  Ostiraniscbe 
JCultur  im  Altertnm,  p.  244. 

184  Pdnini,  IV,  1,  33;  cf.  Sat.  Brd.,  1,  9,  2,  14.  But  Patanjali 
does  not  observe  this  distinction. 

185  Sat>  Bra.,  1,  7,  2,  1  ;  also  IX,  4,  1,  5;  Tait.  Brd„  VI.  3, 
5;  10;  III.  7,  9,  8\  AV.t  VI,  1  17,  3;  Tait.  Aran.,  VII,  11,  5;  Tait. 
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order  to  liberate  themselves  from  the  debt  to  fathers,  they 
are  to  marry  and  have  children ;]  the  fathers  in  the  other 
world  depend  for  their  continuance  on  the  offerings  of  their 
children.186-  The  ardent  desire  for  having  children  for 
religious  purposes  has  given  women  an  extremely  high 
position.187  So  it  is  only  natural  that  she  almost  always 
prays  to  gods  for  children.188  Owing  to  the  urgent  necessity 
of  having  children,  productive  unions  are  always  to  be- 
effected  in  rituals  so  much  so  that  even  the  vessels,  spoons 
or  other  sacrificial  implements  are  often  imagined  as  males 
and  females.  Progeny  is  one  of  the  primary  objects  of 
performing  sacrifices.  The  wife  as  the  bearer  of  this  highest 

Ufan.y  i,  9;  Ait.  Aran.,  i,  3,  5-  6  5  Bi'h’  UP”  VI»  -4;  Vas’  DhS  ' 

VIII.  n;  Baadb.  DhS.,  II,  3,  2,  1,  etc. 

186  It  will  be  seen  in  this  connection  that  in  the  water-liba¬ 
tions  and  Sraddhas,  water  and  cake  are  offered  to  the  parents  of 

both  the  mother  as  well  as  the  father. 

187  RV.,  i,  9,  20;  III,  1,  25;  X.  85,  etc.  A  l  .,  HI.  23,  2, 

V,  25,  11;  VI,  11,  2,  etc.  Tail.  Samh.  VI,  3,  89,  5;  Tait.  b>a i, 

5,6;  Ait.  Bra.,  VII,  13;  Ait.  Aran.,  II,  3,  7,  3;  5-  '‘7*  Ch*nd> 

UVan.,  V,  9,  8;  Brh.  Upan.,  VI,  2,  13;  etc.;  etc. 

188  Compare  the  references  mentioned  as  “mantras*  ,  prayers, 
etc.,  in  previous  pages.  Cook  informs  us  in  his  Zeus,  vol.  h.  p, 
1114  that  even  at  the  present  day  women  slide  downrock  in  front 
of  the  church  in  order  to  propitiate  Saint  Marina  for  having 
children;  cf.  Miss  M.  Hamilton’s  Greek  Saints  and  their  Festivals, 

Edinburgh  and  London,  1910,  p.  58f«  as  ffuotcd  by  Cook~ 
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blessing  on  earth  deserves  respect  from  the  husband  as  well 
as  from  the  society.  The  husband  is  bound  to  respect  her 
as  in  her,  the  Jayti,  he  is  oorn  again,  and  as  she,  offered  as 
<n-eat  Brilliance  to  him  by  the  gods  and  the  seers,  is  lus 
mother  again.18  ' 

According  to  Cook,  Greek  women  are  excluded  from  the 

D 

cult  of  Theos  Megus,  Zeus  and  Tachnepsis,1 90  from 
Mithraic  rites,  101  and  the  race  of  Dry  pole;1’’2  but  there  is 
not  a  single  Vedic  ritual  from  which  they  arc  excluded. 
In  the  Pravargya  sacrifice  the  wife  wraps  up  her  head.  This 
does  not  mean  exclusion  at  all;  on  the  other  hand,  it  is  a 
part  of  her  ritualistic  observances  in  the  sacrifice,  as,  after 
this  observance,  she  joins  in  other  rites  in  the  sacrifice. 
According  to  a  few  authorities103  the  wife  should  be  debar¬ 
red  from  the  Sapindana  if  she  has  neither  husband  nor  sons. 
Markandeya194  thinks  even  though  her  husband  may  be 
living,  unless  she  has  any  issue  she  is  not  entitled  to  have 
the  Sapindana,  Hetnadri190  thinks  the  mention  of  the  son  1$ 
significant  of  the  husband  and  so  there  is  no  contradiction- 
in  statements  of  these  authorities.  But  there  is  no  doubt 

189  Ait.  Bra.,  VII,  13,  190  Zeus,  vol.  II,  985. 

191  Op.  cit.,  p.  1033.  192  Op.  cit.,  P.  486. 

193  Pattbinasi  and  Vyasa,  as  quoted  by  Hemadri  in  Caturvar - 
gacintamani ,  p.  1653,  1.  2-3,  and  5-11. 

193  ^  | 

193  Op.  cit.,  1.  7-8. 
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that  these  authorities  are  opposed  to  equally  outstanding 
authorities.  The  Sat-trira'sat-smrti 190  as  interpreted  by 
Krsnamisra  is  in  support  of  the  Sapmdikarana  being  held 
even  though  the  wife  may  be  a  widow  as  well  as  sonless. 
The  Dbarma-pradlpa,'97-  too,  as  quoted  by  che  same  aut¬ 
hority  holds  the  same  view. 

Even  though  the  authority  of  the  first  school  be  followed, 
there  is  no  reason  to  think  that  it  would  be  prejudicial  to 
the  high  position  of  the  wife.  Under  similar  circumstances 
the  limitations  are  the  same  for  the  wife  as  for  the  husband. 
If  the  husband  is  a  widower  and  sonless,  the  Sapindana  may 
be  performed  for  him  by  his  brothers’  sons;  otherwise  it  is 
wholly  omitted.  It  the  same  circumstances  the  Sapindana 
for  the  wife,  too,  may  be  performed  by  the  sons  of  her 
co-wives,  otherwise  the  omission  is  as  inevitable  as  in  the 
case  of  the  husband.  Moreover,  the  object  of  the  Sapin¬ 
dana  is  to  relieve  the  mane  from  the  state  of  a  mane;  such 
a  state  of  the  wife  in  the  above  circumstances  will  cease 
because  of  the  performance  of  other  Sraddhas. 

The  woman  is  always  pure.198  Soma  gives  them  Purity, 
Gandharvas  sweet  voice,  Fire  All  Purity— as  gifts  for  their 
enjoyment  with  her.  The  woman  can  by  no  means  be 


196  Par.  GS.,  Bom.  ed.,  p.  5°T  h  37  >  P-  5°3>  b  4* 

197  Op.  cii.y  l.  6. 

198  Yajnavalkya,  1,  71. 
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contaminated.199  Whatever  be  the  sin  of  a  wife  in  the 
meantime,  it  is  sure  to  be  drained  out  of  her  body  and  she 
becomes  absolutely  pure.200  Her  temporary  Impurity  is 
the  cause  of  All  Purity.201  The  Brahmana  is  pure  only  in 
the  feet,  but  the  woman  is  pure  in  all  her  limbs.  Her 
mouth  is  never  impure. 

The  stress  laid  by  the  authorities  on  the  ritualistic  im¬ 
purity  of  women  during  their  monthly  course,  pregnancy 
and  childbirth  is  due  to  their  physical  incapacity  or  some 
other  unavoidable  cause  or  causes.  The  injunctions  are  all 
very  reasonable  pieces  of  advice  and  cannot  at  all  hint  at 
their  inferiority  in  position. 

During  her  period  she  is  not  in  her  normal  state  of 
health;20*  authorities,  therefore,  make  compulsory  rules 


199  Vas.  DbS.,  XXVIII,  5-6  ;  Batik.  DhS .,  II,  2,  4,  5. 

200  Vas.  DhS.,  XXVIII,  2-3.  In  mind  also :  Mann  V,  10&, 
V  isriu ,  XXII,  91;  cf.  Mahabbarata,  165,  32. 

201  Vas. DhS.,  XXVIII,  4;  UI,  58;  V,  4.  Yajhavalky,  1,  7 2; 
Baudb.  DbS.,  II,  2,  4,  4* 

202  Vas.  DbS.,  XXVIII,  9.  Sat.  Bra.,  V,  2,  1,8  (some  parts 
of  her  body  to  be  covered  with  Kuia  grass)  refers  to  the  temporary 
Impurity  and  suggests  an  extra  precaution, 

203  Yajh,,  1,  193;  Baudb.  DbS.,  1,  9,  2;  V isnu,  XXII,  49. 

204  Anton  Nemilov,  Biological  Tragedy  of  Women,  ch.  VI, 
105L;  particularly  the  section  on  “Menstruation  and  its  signifi- 
cance,’’  p.  113b  For  the  legendary  cause  of  menstruation,  Tait* 
Samh.,  II,  5,  1;  ch.  Brb.  Up.,  3,  4,  3;  V as.  DbSt,  V,  5-9.  Fear 

IO 
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which  she  should  follow  at  that  time205  and  declare  that  she 
must  not  be  tempted  to  observe  any  rite  as  it  is  sure  to 
make  her  undergo  some  painstaking  observance  at  leasts 
Even  though  she  may  not  be  bodily  present  therein,  several 
rites,  viz.,  the  New  and  Full  Moon  Sacrifices,  the  Pinda- 
pitr-yajna,  the  daily  oblations,  etc.,  are  allowed  to  be  per¬ 
formed.  These  are  allowed,  simply  because  they  would 
otherwise  cause  some  hindrance,  necessitate  some  atonement 
owing  to  the  lapse  of  the  proper  time.  The  performance  of 
the  optional  sacrifices,  the  Pasuyaga,  the  Soma  sacrifice,  etc.* 
is  barred  in  her  absence.  Sacrifice  continues,  but  in  spite 
of  her  absence,  she  gets  the  benefit  of  its  performance. 
Katyayana,  however,  mentions  that  if  she  becomes  impure 
during  the  Soma  Sacrifice,  she  should  continue  wearing  her 
Dlksa-garments,  stay  in  sand  during  the  emission,  and 
should,  finally,  take  her  baths  before  the  Altar  during  the 
morning  and  evening  with  water  mixed  with  cow’s  urine 

for  unclean  women  in  Rituals:  Sat.  Bra.,  Ill,  1,2,  19.  Impediment 
to  Vedic  Studies,  San.  CS.t  II,  12,  10;  VI,  1,  3 ;  c£  Ap,  DhS 1,  3, 
9,  13.  For  the  various  taboos  on  women  during  menstruation  and 
childbirth  among  various  peoples:  Frazer,  Taboo,  Part  LI,  pp.  145. 
156. 

?o5  Batidb ,  GS.,  1,  7,  2  2ff.  For  exhaustive  treatment:  Sams - 
kHraratnamald,  pp.  649-694  (various  authorities  have  been  quoted 
here).  Samskara-paddhati.  p.  40:  according  to  this  Paddhati,  during 
her  first  menstruation  only,  she  may  wear  garlands  of  yellow  and 
scented  flowers  and  chew  betels,  not  in  others. 
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(on  the  fourth  or  fifth  day: 206  as  this  a  srauta  sacrifice  she 
may  have  her  bath  on  either).  If  she  is  observing  the 
impurity  for  childbirth,  she  should  take  her  (purificatory)  bath 
after  a  period  of  ten  nights  and  participate  in  sacrifices. 
Some  think  a  pregnant  woman  should  not  be  initiated  to 
the  Soma  sacrifice.  According  to  the  Dharma-sutras,  she 
may  participate  in  the  Agnihotra  even  within  the  period  of 
impurity  for  childbirth.  According  to  Baudhayana,  she 
may  participate  in  the  New  and  Full  Moon  sacrifices, 

_  ^  20  7 

too. 

If  the  wife  is  herself  to  perform  the  Sraddha  for  the 
dead  husband,  and  in  the  meantime  she  cannot  do  so  for 
some  reason  or  other  she  does  it  later.  The  wife  has  to 
cook  the  food  to  be  served  to  the  Manes.  So,  according 
to  certain  Authorities,  if  on  the  Sraddha  day  she  is  impure, 
the  Sraddha  should  be  performed  with  uncooked  rice.  If  she 
has  a  co-wife,  she  might  cook,  but  the  fvaladarsa  says  it  is 
improper  (as  cooking  in  the  5  r  add  has  is  the  absolute  Right 

206  Samsh.ara.-f add hati,  p.  4°*  !•  2°*21- 

207  Foe  the  above  information:  Commentary  on  Ap.SS  ,  IX, 
2,  1,  vol.  II,  p.  106;  Mann ,  Yajnaualkya,  jabali ,  Bharadvaja ,  and 
Baudhayana,  as  quoted  In  the  above  (p.  107);  Sat.  $S.,  XV,  1,  39-41, 
vol.  VI,  pp.  269-71.  For  the  Garbhiniprayascitta :  Ap.  $S.,  IX, 
20,  7,  vol.  II,  p.  2oo.  For  the  Rajasvala  wife  in  the  Soma  Sacrifice. 
SatSS.,  vol.  IV,  p.  993ft. 

208  Sraddba-sntra.kandika,  Par,  GS.,  p.  ^66,  [.  1  Sraddha- 
mahjrrt,  pp.  97  and  181. 
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of  the  Chief  Wife)  and  the  Sraddha  should  be  performed 
on  the  expiry  of  the  period  of  her  menstruation.  It  is,  how¬ 
ever,  sanctioned  that  only  the  Annual  Sraddha  should  be 
performed  with  cooked  rice  (which,  it  seems,  should  be 
cooked  by  the  sacrificer  himself)  even  in  this  case.209  The 
Samskaramaytikba  quotes  Vrddhagargya  to  show  that  the 
Vrddhisraddha  may  be  performed  during  her  monthly 
illness.210  The  above  rules  hold  good  if  the  wife  is  observ¬ 
ing  Garbhasauca  (impurity  for  pregnancy).211 

If  the  sacrifices  are  performed  in  her  absence,  the 
husband  atones  on  the  fourth  night  (after  she  has  taken  her 
purificatory  bath).  He  tells  her  that  half  of  the  sacrificial 
merit  could  not  be  acquired  on  account  of  her  absence;  he 
is  therefore  atoning  along  with  the  utterance  of  the  prescri¬ 
bed  mantras  and  praying  that  the  merit  be  now  acquired 
after  the  observance  of  the  atonement.213 

The  wife  has  been  depicted  throughout  the  Brahmanic 
literature  in  the  lovliest  colour.  Sachl  boasts  not  a  little  to 

209  For  the  varying  opinions  on  the  subject:  Sraddha-manjart , 
p.  1 8 1 . 

210  p.  16. 

21 1  Ch.  Sraddha-manjart .  p.  97,  IT^  ?lf<T  I  As  the 

eating  of  the  middle  cake  is  meant  for  pregnancy,  it  is  only  natural 
that  during  her  pregnancy  she  is  not  given  the  same  again. 

212  Ap.SS.  and  Sat.SS,  and  scholiast  thereon  as  mentioned 
above. 
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say  that  her  husband  must  conform  to  her  will  and  her 
frame  is  the  most  precious  thing  to  her  husband.  Her 
pride  is  quite  justified  as  in  prayers  to  gods  the  seers  again 
and  again  refer  to  her  as  the  ideal  of  love,  sweet  relation¬ 
ship,  etc.  Vamadeva  invokes  Indra  with  the  tenderness 
which  a  husband  has  for  his  wife.214  Atri  invokes  and 
prays  to  the  Asvins  with  the  faith  a  wife  has  in  her 
husband.2-5  Visvamitra  prays  to  Pusan  to  accept  his 
offerings,  listen  to  his  thought,  and  be  to  him  what  a 
husband  is  to  his  young  wife.216  Vamadeva  prays  to  Indra 
to  love  his  voice  as  the  husband  loves  the  voice  of  his  well- 
beloved  wife.2V 

Vasu  addresses  Soma  Pavamana  saying  that  Soma  loves 
him  just  the  same  as  a  wife  loves  her  husband.218  When 
the  husband  goes  out  for  fight,  she  orders  that  the  generous 
Soma  be  prepared;  when  he  has  already  gone,  she  prays  to 
Indra  for  his  protection.21®  The  husband  excites  himself  to 
all  the  mighty  deeds  with  the  sweet  hope  that  she  would 
proudly  lean  on  his  victorious  arm  after  the  victory.220  With 
so  much  influence  over  her  husband  it  is  only  natural  that 
she,  the  most  blessed  gift  from  the  gods  Aryaman,  Bhaga, 


213  RV.  X,  159,  2.3. 
215  RV.  V,  78.  4. 


214  RV.  IV,  20.  5. 
216  RV  III,  62.  8  = 


217  RV.  IV,  32,  16  (3rd  Astaka,  6th  Adh.,  Sukta  II). 


218  RV.  IX,  82,  4. 
220  RV.  X,  27,  12. 


2 19  RV.  IV,  24,  8, 
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Savitr  and  Purandhi,  would  be  the  mistress  of  her  house¬ 
hold'"1  having  full  sway  over  the  father-in-law  and  others.222 
Careful  and  active,223  benevolent,224  untiring  in  endeavours 

to  satisfy  the  husband220  by  any  means  whatsoever _ the 

wife,  best  friend  of  her  husband220  in  all  her  majestic  glory, 
reserves  the  right  of  having  her  own  favourite  goddesses  and 
gods  to  be  worshipped  towards  the  end  of  the  sacrifice.  She 
would  not  let  the  sacrifice  be  finished  unless  her  Agni  Grha- 
pati  has  been  satisfied  with  the  oblation  in  the  PatnI-samyaja. 
Of  all  gods  her  nearest  connection  with  Agni  is  manifest. 
Agni  enjoys  her  as  her  third  God  Husband.2—  He  is  her 

221  RV.  X,  85,36. 

222  RV.  X,  15,  46;  AV.  XIV,  2,  18. 

223  RV.  I,  66;  79. 

224  RV.  V,  61;  particularly,  Rc.  9. 

223  RV.  IV,  3,  2;  X,  71,  4.  She  has  no  grievance  even  against 
her  guilty  gambling  husband.  She  suffers  in  silence,  but  has  against 
him  neither  anger  nor  a  hard  word;  her  love  for  him  and  goodness 

towards  his  friends  are  constant.  The  guilty  husband  is  sorely 

mortified — not  so  much  for  anything  else,  as  for  making  her  suffer. 
RV.  X,  34. 

226  She  is  so  ever  since  she  performs  the  Saptapadi  (the  rite 

of  taking  Seven  steps)  during  the  Wedding  Ceremony.  Sun.  GS., 
I,  4,  3,  seep;  Gobh.  II,  2,  11  ;  Kba.  GS I,  5,  26;  Hiran.  GS.,  I,  20, 

9,  seq.;  Ap,  GS.,  4,  16,  etc.;  etc.  Brh.  Upan.,  I,  4,  3;  Ait.  Bra., 

yn,  13. 

227  RV.  X,  83,  40-41 ;  AV.  XIV,  xt  3-4. 
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Lover,  her  God228  and  is  the  Aryaman  between  her  and  her 
husband  and  makes  them  one-minded."a  He  brings  about 
sexual  union  and  causes  pregnancy.  In  rituals  she  always 
sits  by  the  side  of  her  Fire.231  We  have  seen  her  in  connec¬ 
tion  with  Fire-worship  before:  232  beginning  from  her 
marriage  when  she  offers  the  oblations  for  the  first  time 
down  to  the  end  of  her  life  she  worships  the  Fire,  but  the 
worshipper  is  inseparable  from  the  worshipped;233  her  Fire 
accompanies  her  in  her  death;  if  her  husband  dies  before 
her,  she  gives  Him  (Fire)  with  him.234  Her  fire  saves  her 
from  having  a  co-wife.235  She  herself  feeds  him  with  a  log 
at  the  end  of  every  sacrifice.  So  it  is  only  natural  that  she 
would  not  allow  the  sacrifice  to  be  finished  without  cere¬ 
moniously  celebrating  his  worship.  The  priests,  during 
the  Patnl-samyaja,  leave  their  respective  places,  come  by  her 

228  RV.  I,  66,  8.  229  RV.  V,  3,  2. 

.230  Sat.  Bra.,  Ill,  4,  3,  4- 5 ;  Sah.  GS.,  I,  17,  9. 

231  E.g.  Scholiast  on  Ap.  SS.,  VI,  5>  2‘>  Kat.  SS:,  Chow.  ed. 
p.  274,  Sutra  193. 

232  See  Indian  Historical  Quarterly,  March.  1940,  The  wife  in 
the  Vedic  Ritual.  For  paticular  stress  laid  on  fire-worship  by  the 
wife,  see  Sahkba .,  IV,  15;  Una .  Sarah. t  p.  4°9;  Kdtyayana,  XIX,  3; 
op.  cit.  p.  333. 

233  Gobh.  GS.,  I,  3,  15;  Kha.  GS.,  I,  3,  17;  Sah.  GS .,  II*  16,  3; 
Gant.  DhS.,  V.  40;  RV.  Ill,  53,  3;  Sat.  Bra.,  IIP  3,  I,  iof. 

234  Karma-  kanda-pradipa,  f.  398a,  1.  8ff. 

235  Ap.  DhS.,  II,  5,  1 1,  13F 
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side,  and  offer  various  oblations  to  Him.  She  thus  firmly 
establishes  her  connection  with  her  Agni. 

She  also  sees  that  the  wives  cf  gods  are  worshipped; 
before  the  sacrifice  is  finished.  The  wives  of  the  gods 
worshipped  before  are  invoked  herein  to  have  equal  share 
of  oblations  with  their  husbands.  The  sacrifice  cannot  be 
ended  without  the  satisfaction  of  the  wives  and  their  human 
counterpart.  After  the  PatnI-samyaja  she  once  again 
partakes  of  the  Ida;  the  Samyu-vac  is  recited  and  Sarnsrava 
oblation  is  offered.  She  concludes  the  sacrifice  by  having 
uttered  the  greetings  to  the  priests  and  bidding  good-bye  to 
them. 

Thus  we  see  that  in  Vedic  ritual  the  wife  holds  as 
important  a  position  as  the  husband.  As  equal  halves  they 
perform  the  sacrifices  with  equal  results.  If  the  husband 
has  many  wives,  the  chief  wife  is,  really  speaking,  the  patnl 
in  the  strict  sense  of  the  term;  she  has  many  rights,  in 
fact,  all  the  important  rights  in  rituals  in  precedence  over 
her  co-wives.  Other  wives  (excepting  Sudras)  also  join  m 
the  sacrifices  and  perform  certain  rites;  anyway,  they  are 
not  non-entities  in  religious  matters  so  far  as  their  persona! 
earthly  benefit  is  concerned.  But  the  Sudra  wife  of  an 
Aryan  has  no  right  in  rituals  whatsoever.  Polyandry  and- 
polygamy  as  existing  side  by  side  in  the  country  in  varying 
degrees  have  counterbalanced  each  other.  Both  of  them 
are,  however,  abnormalities  as  monogamy  is  always  the 
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ideal  of  the  society.  The  Vedic  ritual  imposes  upon  the 
widow  as  well  as  the  widower  equally  formidable  difficulties:] 
the  same  are  the  problems  for  both;  they  are  to  decide 
which  course  would  be  the  best  for  them.  Even  in  the 
lifetime  of  both,  they  are  allowed,  in  extreme  cases,  to 
remarry, — however,  on  the  full  knowledge  that  such 
marriages  cannot  be  recognised  as  samskaras.  The  Vedic 
ritual  nowhere  gives  any  such  evidence  as  to  lead  to  the 
assumption  that  the  wife  is  to  be  considered  inferior  in 
position  to  the  husband :  ritualistic  injunctions  on  her  in 
connection  with  her  impurities  are  reasonable  pieces  of 
advice  and  cannot  suggest  any  the  least  inferiority  in  her 
position.  The  ritual  literature  is  full  of  praise  for  the  wife, 
for  her  virtues,  and  it  is  no  wonder  that  the  concluding 
oblations  are  offered  to  satisfy  her  most  revered  and  beloved 
God  Agni  and  the  Wives  of  the  gods,  and  that  she  con¬ 
cludes  the  sacrifice  with  final  greetings.  Every  Vedic 
sacrifice  begins  with  the  worship  of  the  mother  (Matrka- 
puja),  culminates  in  the  worship  of  the  wife  (PatnI-samyaja) 
and  successfully  ends  with  the  worship  of  the  Daughter 
(Kumarl-puja)  just  in  the  same  way  as  the  sacrifice  of  man’s 
life  (Jlvanayajna)  begins  with  the  worship  of  the  Mother, 
culminates  in  the  worship  of  the  Wife  (Sakti-puja;  Patnl- 
puja)  and  ends  with  the  worship  of  the  Daughter.2-- 


236  Eor  Patni-pujrf,  cf,  Mann  III,  53,  p.  88,  Nir.  ed. 
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The  Widow  In  The  Vedic  Ritual.* 

CHAPTER  I 

In  Vedic  Ritual  the  position  of  a  widow  is  no  more 
miserable  than  that  of  a  widower.  In  the  absence  of  the  equal 
half,  the  other  half  becomes  useless — in  religious  matters  as 
well  as  in  worldly  affairs — and  what  the  surviving  half  can 
best  do  is  to  pass  away  the  remaining  part  of  Ins  or  her  life 
in  absolute  self-abnegation,  proving  loyal  to  the  deceased 
one  and  offering  homage  to  him  or  her  in  thought  as  well  as 
in  action.  If  they  cannot  observe  this  ideal,  they  can  do 
what  they  consider  best;  the  way  is  no  more  blocked  for 
one  than  for  the  other.  On  the  other  hand,  the  widow  has 
some  special  privileges  over  the  widower  as  will  shown 
below. 

NIYOCA 

The  propagation  of  children  is  enjoined  as  a  religious 
necessity  because  they  keep  the  ancestors  living  in  the  other 
world.  On  this  score  the  widower  sometimes  marries  again. 
The  widow,  too,  can  remarry  if  she  likes;  but  if  she  prefers 
to  keep  up  the  memory  of  her  husband  and  live  with  her 
husband  s  family  and  at  the  same  time  have  children,  sh« 

#  Modern  Review,  November,  1941,  pp.  472.473. 
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may  have  them  by  having  recourse  to  Niyoga,  or  levirate.* 
Niyoga  is  a  social  custom  allowing  widow  or  even  women 
with  husbands  living  to  have  children  by  persons  other  than 
their  husbands.  It  has  been  known  in  India  from  Rig-Vedic 
times.1 2 3  Whereas  the  commentators  try  to  interpret  Apas- 
tambaJ  and  Baudhayana’s4 5 6  sutras  in  support  of  Niyoga, 
there  is  no  doubt  that  Manu"  contradicts  himself  on  the 
point  as  pointed  out  by  Brhaspati.G  Vasistha,7 8-  Gautama* 
and  Narada,9  however,  speak  approvingly  on  the  usage. 
Kautilya  allows  a  queen  to  resort  to  Niyoga  if  an  old  king 
is  badly  in  need  of  a  competent  and  honest  heir.9  Yasod- 


1  It  was  known  in  various  ancient  civilizations ;  see  Spencer, 
Sociology,  i,  p.  661  ;  Deuteronomy,  25,5-10,  etc.;  Plutarch’s  Lives, 
Lycurgus,  p.  86. 

2  Rg-veda,  x.  do,  2;  see  also  Nirukta,  3,  15  and  Durgacarya 
on  the  same. 

3  ii.  6,  13,  7. 

4  ii.  2,  34-35.  Haradatta,  however,  explains  the  Gatha  away 
by  saying  that  it  represents  the  sentiments  of  a  neglectful  husband. 

5  ix.  68;  57-cp.  V.  162;  ix.  1 2 of.  In  fact,  he  contradicts 
himself  on  this  point  as  pointed  out  by  Brhaspati. 

6  E.g.,  Manu  ix.  59-60. 

7  xvn.  6-9,  63-64;  cp.  Manu  ix.  5°* 

8  ii.  9.  (xviii),  9-14.  (No.  14).  See  Visnu,  xv.  3;  see  also 
Nanda  Pandita’s  comments  on  the  same. 

9  xii.  54b  see  also  xiii.  14. 
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bars  also  in  his  commentary  on  Vatsyayana10  mentions  that 
a  brother-in-law  often  becomes  the  lover  of  the  eldest  sister- 
in-law;  this  also  seems  to  refer  to  Niyoga. 

The  Niyoga  is  nothing  but  making  virtue  of  a  necessity 
and  after  conception,  she  must  not  meet  again  the  person 
appointed  for  Niyoga.11  She  can  appoint  for  Niyoga  her 
husband’s  younger  brother,  some  kinsman  or  near  relative 
of  his  or  even  an  outsider  during  the  life-time  of  her  hus¬ 
band  with  his  consent  if  he  is  incapable  of  procreating  or 
after  his  death,  if  she  is  childless.12  She  may  also  do  tire 
same  if  the  husband  be  away  from  home  for  some  years, 
and  for  some  reason  or  other,  she  does  not  like  to  leave  her 
husband’s  family  and  remarry.  As  is  only  natural  in 
ancient  societies,  the  younger  brother  of  the  husband  is 
preferred  for  the  purpose  as  the  issue,  in  that  case,  carries 
■the  maximum  quantity  of  blood  of  the  family  of  the  hus¬ 
band  possible  under  the  circumstances. 

10  Vatsyayana,  chap.  23.  p.  262,  1 ,  8,  “Jyesthabharya  bahu- 
devaraka’  commentary,  op.  cit.,  p.  263,  1,  7.8  Nirnaya-sagara  ed. 

i89*>. 

11  Narada-dharma-sutra,  ii.  1.  20;  ii.  2. 

12  According  to  Gautama  (xxvm.  45),  issues  raised  are  to  be 
treated  as  sons  of  a  sudra  wife  by  a  Brahmana,  cp.  Visnu-smrti, 
xv.  37, 

For  a  list  of  persons  to  be  preferred,  see  Vasisdia-dharma-sutra, 
xvii.  79-  hot  instances  of  Niyoga,  see  Mahabha,rata  i.  103,  104. 
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A  wife  or  a  widow  must  not,  however,  be  forced  to  have 
recourse  to  Niyoga13  for  inheritance  or  similar  purposes. 

Baudhayana14  and  Vasistha15  say  that  a  widow  desiring 
Niyoga  should  avoid  meat,  honey  etc.  and  sleep  on  the 
ground  for  a  short  period  not  exceeding  one  year.  After 
six  months  of  the  death  of  her  husband,  she  offers  a  funeral 
oblation  to  her  husband  and  with  the  approval  and  aid  of 
her  brother  or  father,  and  relatives  of  her  husband,  and  also 
in  consultation  with  the  Gurus  of  her  family,  she  chooses 
the  man  to  have  an  issue  by  her.16  A  characterless,  mad, 
diseased  or  very  aged  widow  is  not  entitled  to  Niyoga. 
Sixteen  years  after  maturity  is  the  proper  time  for  Niyoga.18 
A  sickly  person  is  to  be  avoided  for  the  purpose.  She 
must  be  economically  independent  of  the  person  whom 
she  appoints  for  Niyoga  and  provide  for  the  necessary  ex¬ 
penses  for  food,  unguents,  etc.  herself  i.e.  from  the 
estate  of  her  husband.20  An  issue  by  Niyoga  i.e.  a 
ksetraja21  son  is  second  in  position  only  to  the  real  son. 


Vasistha-dharma-sutra,  xvii.  65  I 

ii.  4,  7-9.  >5  xvii'  55'56‘ 

Vasistha-dharma-sutra,  xvii.  56. 
op.  cit .,  xvii.  57-58;  Narada,  xii.  83-14. 

..  iq  op.  cit..  xvii.  60. 

op.  cit.,  59,  ?  i  ’ 

op.  cit.,  xvii.  61. 

21  For  the  definition  of  the  ksetraja  son.  sec  Baudhayana* 
dharma-suti'a,  ii.  23,  17J 


*3 

16 

*7 

18 

20 
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being  decidedly  better  than  an  adopted  son.  In  the  list  o£ 
inheritors,  his  position  is  second  to  that  of  the  aurasa  or 
real  son  begotten  by  the  husband  himself.22  An  adopted 
son  or  daughter  coming  as  he  or  she  does  from  outside  cannot 
claim  precedence  over  the  Niyoga-son  who  has  the  blood  o£ 
the  family  in  him. 

Thus  we  find  that  the  Niyoga  is  sanctioned  under  the 
following  circumstances : 

1.  When  the  wife  (with  her  husband  living)  or 
widow  is  childless. 

2.  When  the  wife  has  children,  but  they  are  not  honest 
and  competent.  This  is  a  special  concession  grant¬ 
ed  only  to  a  queen,  with  her  husband  incapable  of 
any  further  procreation,  for  in  this  case  a  com¬ 
petent  heir  is  absolutely  necessary  for  the  good 
of  the  whole  country. 

T.  But  when  a  wife  or  a  widow  has  alreadv  a  ^ood 

-/  y  O 

and  competent  child  or  children,  Niyoga  is  not 
allowed  under  any  circumstances. 

Further  the  Niyoga  always  needs  the  approval  of  her  hus¬ 
band  if  living  or  of  her  father  or  brother  and  husband’s  fami¬ 
lies,  and  then  alone  the  children  begotten  can  be  regarded  as 
legitimate,  enjoying  all  the  social  and  legal  privileges  of 

22  Visnu,  xv.  3;  Manu.  x  158-1$!;  Y2jnavalkyae  ii. 

Nacada,  xiii.  45. 
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those  born  in  wedlock.  Otherwise  they  are  considered 
illegitimate.  This  strong  emphasis  on  the  approval  of  the: 
husband,  the  heads  of  families  and  Gurus  clearly  shows  that 
there  is  nothing  underhand  in  this  practice  of  the  Niyoga, 
but  it  is  a  full-fledged  social  custom,  approved,  at  least 
consented  to,  as  necessary  under  certain  circumstances.  In 
course  of  time  when  Niyoga  became  unpopular  in  India  the 
number  of  children  to  be  raised  by  this  device  was  lowered 
down  to  two,  or  even  one.23  But  the  Mahabharata  expressly 
states  that  the  number  should  be  three  and  no  more,24 
though  in  still  earlier  times,  it  points  out,  a  larger  number 
of  children  could  be  thus  raised.  Thus  Vyusitasva’s  wife 
Bhadra  is  said  to  have  obtained  seven  sons.2"  Baliraja  had 
eleven  sons;  Kaksivat  and  others  had  one  maid2tj  and  five 

23  Manu,  ix,  61:  Baudhayana-dharma-sutra,  xviii.  8  — not  more 
dian  two  sons.  Haradatta,  however,  explains  the  word  as  “not 
more  than  one  son”.  Saudasa  appointed  Vasistha  to  have  one  son 

(Asmaka)  by  his  wife  Madayanti. 

24  Kunti  says  to  Pandu,  i.  123,  76-77.  p.  218,  Citrasaia 

Press  ed. 

<T?  U 

Kunti’s  sister  Srutasena  had  also  three  sons  by  means  of  Niyoga. 
Saradandayini  also  did  the  same,  one  of  them  being  Durjaya;  i.  120, 
38-40,  p.  ?i2  Citrasaia  Press  ed. 

25  Mahabharata,  i.  121,  vv.  1 9^,  Citrasaia  Press,  p.  213. 
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sons  by  his  queen  Sudesnl27.  The  MahSbhirata  also  makes 
the  significant  remark  that  further  similar  instances  were 
not  lacking.28  Thus  we  see  that  whereas  the  widowers 
have  three  alternatives  to  choose  from,  viz.,  i.  the  ideal 
one  i.e.  cherishing  the  memoiy  of  the  departed  wife, 
leading  a  celibate  life;  2  remarrying  for  the  sake  of  children 
Le.,  for  the  sake  of  propitiating  the  forefathers;  and  3. 
remarrying  in  spite  of  having  children  by  the  first  wife,  the 
widow  is  entitled  to  all  these;  in  addition,  she  has  another 
privilege,  viz.,  having  recourse  to  Niyoga.  This  is  specially 
allowed  in  the  case  of  the  widow  because  her  circumstances 
are  different  from  those  of  the  widower;  she  may  desire  to 
stay  in  her  husband  s  family.  If  she,  however,  remarries 
outside  her  family,  she  has  to  leave  her  former  husband  s 
house.  So  a  middle  course  was  devised  specially  for  her, 
viz.  staying  in  her  husband’s  family  and  having  children 
by  Niyoga.  This  proves  that  women  were  shown  every 
possible  consideration  in  Ancient  India  though  it  cannot  be 
denied  that  this  attitude  unfortunately  changed  for  the 
worse  in  later  ages. 


.26  1,104,  42ft. 

27  op.  cit.,  v.  53,  p.  193,  Citrasala  cd. 
2.8  op.  cit.,  v.  5b. 


CHAPTER  II 

Widow-marriage  in  ancient  India* 

If  the  widow  considers  life-long  celibacy  or  the  Niyoga1 
unsuitable  and  she  must  have  a  second  husband,  she  is 
entitled  to  remarry.  The  following  evidences  may  be  addu¬ 
ced  in  support  of  the  above  contention :  The  Rg-vedic 
verse  X.18.82,  ‘‘Rise,  O’  woman,  come  towards  the  world 
of  the  living;  thou  liest  by  the  side  of  this  one  whose  life 
is  gone.  Be  the  full-fledged  wife  of  (this)  your  husband 
who  (now)  grasps  your  hand  and  wooes  you”  refers  to 
widow-marriage.  Hillebrandt’s  theory3  that  this  verse  does 
not  apply  to  the  funeral  ceremony  at  all  is  not  tenable.  He 
thinks  the  verse  was  used  for  summoning  the  queen  to 
remove  herself  from  the  side  of  the  dead  and  for  no  other 

*  Modern  Review,  January,  I942'  PP-  68-71. 

1  See  The  Modern  Review,  November,  1941,  The  Widow  in 

the  Vedic  Ritual  (Niyoga). 

2  3Tl4  gff  i 

The  only  other  place  except  RV.  X.  18.  8  =  AV.  XVIII,  3,  2  = 
Tait.  Aranyaka,  VI,  1,  3,  where  the  word  Didhisu  occurs  is  RV. 
VI,  55,  5-  There  also  the  word  means  wooer.  See  Pischel, 
Vcdische  Studicn,  1.  21;  Macdoncll,  Vedic  Mythology,  p.  35  and 

Geldner,  RV.  Commentur,  p.  154. 

3  Zeitschrift  der  Morgenlandischen  Gesellschaft,  40,708;  Cf. 

Ritualliteratur,  p.  153. 
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purpose  at  all.4  He  formulates  Jits  theory  on  the  evidence 
of  the  Sankhayana-srauta-sutra5  according  to  which  this 
verse  is  the  first  of  the  UtthapinI  verses  that  are  employed 
for  raising  the  queen.  But  he.  ignores  totally  the  fact  that 
the  verse-appears  even  in  the  Atharva-veda6  and  ^thc 
Taittirlya  Aranyaka,7  not  to  speak  of  the  Grhya-sutras8  of 
the  same  standing  as  that  of  Sifikhayana,  as  one  of  the 
mantras  used  during  the  funeral  ceremony.  There  is  no 
reason  why  the  verse  referring  to  the  married  woman,  who 
is  addressed  as  the  wife  of  the  person  grasping  her  hand 
widi  a  view  to  marrying  her  should  be  employed  only  dur¬ 
ing  the  Purusa-medha  and  not  during  the  funeral  ceremony. 
Again,  the  remaining  UtthapinI  verses  mentioned  in  the 
Sankhayana-srauta-sutra  (16.13. 13)  do  not  seem  to  have 
any  specific  connection  with  the  Purusa-medha  sacrifice. 
The  well-known  Rg-vedic  verses  X.  83.  21-22,  which  refer 
to  Gandharva  Visvavasu,  appears  throughout  the  Vedic 
literature,  as  marriage  mantras.  RV.X.33.8.  has  been 
included  in  the  list  of  the  UtthapinI  verses  simply  because 
it  begins  as  Ut  tisthata.  It  seems  that  the  four  UtthapinI 
verses  have  been  so  called  in  the  Sankhayana-srauta-sutra, 

4  Cf.  Lanman,  Sanskrit  reader,  Boston,  1888,  p.  385 ;  Del- 
briick,  Die  indische  Verwandschaftsnamen,  p.  175;  Jolly:.  Recht 
und  Sitte,  p.  78. 

3  16,  13,  13.  6  18,  3,  2.  7  6,  1,  3. 

8  Asvalayana,  4,  2,  18;  Vaitana,  3.8.3  ;  kausik,3.  80,  45. 
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simply  because  all  the  four  verses  ocgin  with  Uc  or  Uta. 
Hillebrandt  emphasises  that  A.V. XVIII,  3.1-4.  can  only 
be  taken  in  connection  with  the  Purusa-medha  sacrifice. 
But  Sankhayana  himself  on  whose  authority  he  has  to  base 
his  arguments,  takes  only  the  second  verse  in  connection 
with  it.  In  explaining  these  verses  he  thinks  Jiva-loka, 
in  the  first  verse  means  Pati-loka,  Gopati  pati  and  so  on. 
These  are  certainly  forced  interpretations.  There  is  no 
doubt  that  the  verse  is  used  in  connection  with  the  funeral 
ceremony;  but  the  real  difficulty  lies  in  deciding  about  the 
true  interpretation  of  the  verse.  Sayana  himself  gives 
different  interpretations  in  different  places.  In  interpreting 
the  verse  (RV.X.18.8.)  which  occurs  in  the  Atharva-veda 
(XVIII. 3.2.)^  well,  Sayana  interprets  its  second  line  with 
reference  to  the  first  husband  while  he  explains  the  same 
verse  in  the  Taittiriya  Aranyaka  (VI.  1)  with  reference  to 
the  second  husband.  Sayana  interprets  “Abhi  sam 
babhutha”  as  “Abhimukhyena  samyak  prapnuhi”,  taking 
Bhu  in  the  sense  of  “getting”-  with  the  aid  of  Panini’s 
rule  Chandasi  Lunlanlitah.1®  Modern  authorities  have 
likewise  differed  in  opinion.  Among  those  who  think  the 

9  See  Bala-manorama,,  Uttarardha*  p.  300;  Dhatu-pradipa  of 
Maitreya  Raksita,  Rajshahi,  1919,  p.  146.  It  is  a  curadigan'tya 
root. 

10  III.  4,  6, 
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verse  refers  to  the  first  husband  arc  Roth,  Rdaxmuller, 
Weber,13  Geldner14  and  Monier-Williams.15  Whitney,1-* 
Caland,17  Ludwig18  and  Macdonell19  interpret  the  verse 
as  referring  to  the  second  husband.  According  to  these 
latter  authorities,  therefore,  the  verse  sanctions  widow- 
marria°re.  Some  of  the  medieval  authorities  have,  no 
doubt,  employed  the  verse  as  the  prescribed  mantra  for  the 

1 1  Zeitschrift  tier  Morgenlandischen  Gcseilschaft,  VIII,  Die 
Todtcmbestattung  indischen  Altertum. 

12  Op.  cit.y  Bd.  9.  1895,  p.  vi. 

13  Sitzungsbar  der  Berliner  Akademie,  1896,  p.  255. 

14  In  A.  Bertholet’s  Religious  Geschicht  und  Lesebuch, 
Tubingen,  1908,  p.  136. 

15  Brahmanism  and  Hinduism,  4th  edition,  London,  1891$ 
p.  280. 

16  Harvard  Oriental  Series,  Vol.  8,  p,  849*  I^IS  opinion  that 
the  widow  is  to  be  remarried  immediately  after  the  misfortune 
befalls  her  is  untenable. 

17  Die  altindische  Todten  und  Bestattungs-gebrauche,  p.  44. 

18  Der  Rig-veda,  Bd.  V,  p.  525. 

19  Hiscory  of  Sanskrit  Literature,  p.  126, 

20  Krsna  Diksita,  Aurdhvadehika-prayoga,  India  Office  MS, 
No.  1270a,  F.  96b.- 

3^*4  f  II 

Bhatta  Harihara’s  Antyesti-paddhati,  India  Office  Library  MS. 
No.  674,  F.  1  ib. 
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widow-burning  in  which  case  it  can  by  no  means  refer  to 
the  second  husband,  but  a  reasonable  doubt  gains  ground 
in  view  of  the  fact  that  none  of  the  ancient  authorities 
employ  it  for  the  same  purpose.  According  to  the  former 
4‘Ud  Irsva”  refers  to  the  raising  up  of  the  wife  on  the 
funeral  pyte  and  the  “Jiva-loka”  then,  according  to  them, 
must  mean  some  part  in  heaven.  But  this  idea  is  a  later 
development  and  represents  a  very  small  section  of  the 
Smartas  who  sanctioned  widow-burning.  All  the  ancient 
authorities  unanimously  prescribed  the  verse  as  a  mantra 
for  removing  the  wife  from  the  funeral  pyte  wherein  she 
lies  by  the  side  of  her  dead  husband,  strictly  in  accordance 
with  the  direction  found  in  the  first  line  of  the  same. 
Asvalayaiva  employs  it  as  a  mantra  with  which  the  younger 
brother  of  the  deceased  husband  (or  some  such  person),  a 
disciple  or  an  old  servant  should  raise  the  widow  from  the 
funeral  pyre.21  Narayana22  and  Haradatta23  commenting 

21  IV,  2,  1 5  (Trivandrum  edition),  Trivandrum  Sanskrit 

series,  No.  78,  1923, 

The  old^  servant  or  the  discipie  is  not  entitled  to  utter  some 
mantras  or  do  all  the  rites;  see  commentaries  on  iv,  2,  17-18. 

22  Asvalayana-grhya-sutra,  ed.  by  J.  Mukundnji,  second  ed., 

Bombay,  1909. 

23  Trivandrum  edition,  p.  178.  Haradatta,  however,  refers 
to  the  opinion  of' a  school  according  to  which  the  brother-in-law 
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upon  the  sutra  of  Asvalayana  say  that  the  younger  brother 
of  her  husband  only  is  entitled  to  be  her  second  husband. 
According  to  Baudhayana,24  Apastamba25  and  Hiranya- 
kesin20  a  Patistha  (one  who  is  entitled  to  marry  her,  i.e., 
the  younger  brother  oE  her  husband  or  Patihita  or  a  kinsman 
of  her  husband)  should  utter  this  mantra  while  raising  up 
the  widow  by  her  left  hand.  This  Patistha  or  Patihita  is 
recommended  to  raise  her  up  so  that  she  may  be  his  wife 
if  she  intends  to  remarry  or  be  maintained  by  him  if  she 
decides  to  have  recourse  to  Niyoga.  Thus  none  but 
Asvalayana  refers  to  an  old  servant  or  a  disciple  as  a  fit 
person  for  raising  the  widow  up  from  the  funeral  pyre. 
This  old  servant  or  disciple  is  really  a  substitute  for  the 
D  evara  who  may  be  absent  for  some  reason  or  other.  So  the 
Devara  or  the  husband’s  younger  brother  is  the  fittest  person 
to  remarry  the  widow. 

Th  is  is  further  supported  by  the  etymological  meaning 
of  the  word  “Devara”  (Dvitlyah  varah)27  (husband’s  yourr- 

who  is  like  a  husband  (qf^*4tq:  should  only;  maintain 

her  and  do  similar  duties. 

24  Pitrmedha-sutra,  VIII,  2;  Mysore  University  ed.,  p.  386. 

25  ZDMG.,  X,  No.  3,  p.  38. 

26  Op.  cit. 

2 7  ^  aska  gives  this  interpretation  ;  see  also  Govindasvamin  on 
the  Baudhayana-dharma-sutra,  2,  2,  9;  cf.  also  RV,  X,  40,  zb — 3^ 
widow  draws  her  husband’s  brother  in  bed. 
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gcr  brother)  and  certainly  he  was  the  most  eligible  second 
husband  of  his  elder  brother’s  widow.  Kautiiya  points  out 
that  she  may,  no  doubt,  remarry  but  if  she  does  not 
marry  the  person  selected  by  her  father-in-law,  she  will 
forfeit  the  right  of  possessing  any  longer  the  dowry  received 
during  her  former  marriage  or  other  gifts  from  the  father- 
in-law  or  husband.23  The  Mahabharata  also  expressly 
states  that  29  a  woman  marries  her  brother-in-law  after 
the  death  of  her  husband.  In  later  times  Samudragupta  s 
son  Candragupta  II  is  said  to  ha\e  married  his  elder 
brother  Ramagupta’s  widow  Dhruvadevl.2'1  Thus  it  is 
evident  that  this  custom  of  remarrying  the  husband  s 
younger  brother  continued  for  a  long  time  even  after  the 
Vcdic  period. 

Though  remarriage  with  the  husband  s  younger  brother 
was  preferred,  it  was  by  no  means  compulsory.  The 
passages  referring  to  widow-marriage  in  the  Atharva-vcda, 
etc.,  do  not  refer  to  it  at  all;  as  a  matter  of  fact,  ic 
not  only  does  not  question  the  validity  of  the  eleventh 


28  Artha-sastra,  III,  2. 

29  12,  19:  t  1  ^eC  a*S° 

72,  1 2;  srgsnsJnre,  8«  22= 

29a  Malaviya  Commemoration  Volume,  Early  Gupta  History, 

p.  203. 
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marriage -of  a  woman,30  but  also  assures  in  indubious 

D 

language  that  by  performing  the  Aja  pahcodana  rite 

(offering  a  goat  with  five  rice-dishes),  a  remarried  woman 

and  her  second  husband  may  ensure  for  themselves  a 
lifelong  union.31  In  the  following  stanza,  the  husband 
of  the  remarried  wife  is  assured  that  he  will  be  able 

to  live  with  his  wife  in  the  same  world  even  after  death  and 
the  next  stanza  assures  both  the  husband  and  the 
remarried  wife  that  they  may  go  even  to  the  highest 

heaven.32  The  Aitareya  Brahmana  (III.  22)  stating  that 

one  wife  cannot  have  many  husbands  together,  indi¬ 
cates  that  she  connot  have  more  than  one  husband  at 

the  same  time,  implying  thereby  that  she  can  remarry 

when  her  husband  is  dead.3-  This  also  has  no  direct 

30  V.  1 7,  8f ;  if  a  woman  marries  a  Brahmana  for  her  eleventh 
husband  etc. 

31  AV,  ix,  3.  27. 

ST  qfa’  far^TSST'S’  fa^  VIH  1 
qslfas’  S  S  fa  #13:  II 

32  AV.  ix.  3.  28-29. 

*rqfa  qwcr  qfa:  1 

q#l^T*  ^farqjT?q>fcI'?‘  ^Tfa  II 

STSr  ^TT  ^  She!  fasgrRT^  II 
33  e^qtiq:  1 

See  also  Mitra  Misra  in  his  Vira-mitrodaya,  Adhivedana-pcakarana 
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reference  to  the  husband  s  younger  brother.  The  words 
Didhisu,  Didhisupati,34  Parapurva,  Paunarbhava,  etc.  do 
not  necessarily  refer  to  the  younger  brother  of  the  dead 
husband,  though  they  undoubtedly  show  the  prevalence 
of  widow-marriage  in  ancient  India.  There  are  many 
instances  in  the  Mahabharata  where  widows  are  found 
married33  or  widows  are  sought  for  as  wives.36  Baudha- 


- inaTtI  ;  Nilakantha  in  his 

Bharatabhava-dipa  on  Mahabharata  (i,  195.  29)  remarks: 

ffcT  srfqfacqft’T'Tt  faffst  =r  3  1  Cf-  Talt-  Samh* 

yi.  6,  4,  3.  ^  I  qf^qqpT.,.1  qeft  ; 

here  too  a  woman  is  forbidden  to  have  more  than  one  husband  at 
the  same  time. 

34  Kathaka-samhita,  XXXI,  7!  Kapisthala-samhita  XLVH,  7, 
also  found  in  Dharma-sutras.  See  also  Manu  III,  173.  Manu 
seems  to  apply  the  term  to  the  brother-in-law  who  is  married  to  his 
sister-ig^Jaw  after  his  brother’s  death  tor  the  purpose  of  begetting 
a  child,  if  he  displays  conjugal  affection  to  her  (Cf.  Leist,  Alt- 
avisches  Jus  Gentium,  106). 

3c  E  g.,  Arjuna  had  a  son  by  thd  widowed  daughter  of 
Airavata,  the  Naga  king. 

36  Ugrayudha  seeks  for  the  hands  of  Satyavati,  widow  of 
-Santanu  (Hari-vamsa  XX)  etc. 
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yana,3-  Vasistha,38  Parasara,39  Mann,40  etc.,  also 
recognize  widow-marriage  not  necessarily  with  the  brother- 
in-law  but  with  outsiders  as  well. 

The  Buddhist  literature,  too,  furnishes  a  laroe  number 

CP 

of  instances  of  widow-marriages.41 

Even  in  subsequent  periods  many  widows  are  found 
married  and  their  issues  become  powerful  kings  too; 
e.g.,  Kings  Candraplda,  Taraplda  who  successively  ruled 
Kashmir  in  the  8th  century  A.  D.  42  and  King  Vlradhavala 
of  Dholka.43  Even  Vastupala  of  outstanding  fame,  and 
exponent  of  the  Jaina  religion  in  later  ages,  was  the  son 
of  a  twice-married  woman  by  her  second  husband.44* 

37  Dharma-sutra,  IV,  i,  16. 

38  XVII.  39-20;  72-74. 

39  !v,  3°> 

^  q  q#F  1 

q^rq^g  srTtfqrt  qf%Fqt  11 

Also  found  in  Garuda-purana,  107,  28  and  Agni-purana,  154. 
5  and  Narada-smrti. 

40  IX,  175. 

41  E  g.,  Asatarupa  Jataka;  Xing  of  Kosala  makes  the  widowed 
Queen  of  Kasi  his  chief  Queen. 

42  Raja-tarangini,  IV,  35-42.  They  were  the  sons  of  King 
Durlabhaka  by  the  wife  of  a  rich  merchant  subsequently  married 
by  him. 

43  See  Mcrutunga’s  Prabandha-cintamani. 

44  Op.  cit. 


164  THE  POSITION  OF  WOMEN  IN  THE  VEDIC  RITUAE 


Hammlra  of  Chitor  married  the  widowed  daughter  of 
Maldeo;  their  sou  Ksetrasimha  experienced  no  difficulties 
in  becoming  the  ruler  of  Udaipur. 

The  great  philanthropist  Pandita  Isvaracandra  Vidyasa- 
gara,  while  attempting  to  legalise  widow-nlarriage  in  Hindu 
Society  in  1856  based  his  evidence  upon  a  few  Smrti  works 
and  the  Mahabharata,  but  the  evidences  adduced  above 
clearly  show  that  the  widow-marriage  is  supported  not  only 
by  the  Smrtis  but  also  by  the  Vedic  literature.  A  widow 
is  allowed  to  marry  as  many  times  as  she  likes,  either  the 
younger  brother  of  her  husband  or  somebody  else. 

Regarding  the  legal  position  of  the  son  of  a  widow, 
Gautama46  allows  one-fourth  share  of  his  father  s  property 
to  the  son  of  a  widow  by  her  second  husband.  Vasistha47i 
and  Visnu48  declare  the  son  of  a  married  widow  fourth 
in  the  list  of  inheritors  in  oder  of  preference  and 
better  than  an  adopted  son.  Manu4*  says  that  a  Paunar- 
bhava,  son  of  a  remarried  widow,  is  to  be  regarded  as  a 
Brahman  living  by  trade.  This  discrimination  between 
the  sons  of  the  first  husband  and  those  of  the  subsequent 


4c  Jod’s  Annals  and  Antiquities  of  Rajsthan.  kor  the  famdy 
tree  of  Hammlra  see  Sanskrit  Poetsses  by  Dr.  J.  B.  Chau  uru 

Appendix. 

46  Smrti,  XXIX,  8. 

47  Dharma-sastra,  XVII,  18. 

48  Smrti,  XV,  7, 


49  III,  181. 
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ones  seems  to  be  a  later  development.  However,  the 
Vedic  literature  is  silent  about  it.5- 

Thus  we  have  shown  above  that  widow-marriage  was 
neither  prohibited  nor  highly  recommended  in  Ancient 
India.5-  The  ideal  was  a  life  of  celibacy  after  the  demise 
of  the  partner  in  life,  failing  which  a  widow  might  either 
take  recourse  to  Niyoga  or  remarriage. 


5<>  From  the  Mahabharata  it  appears  that  widow- marriage 
began  to  fall  into  disrepute  in  its  time  though  it  was  even  then, 
probably,  widely  in  vogue.  In  the  Adi-Parvan  (104),  Dirghatamas 
is  said  to  have  decreed  that  a  woman  must  not  marry  a  second  time. 

51  Cf.  Vatsy  ay  ana’s  Kama-sutra,  1.5.3. 


CHAPTER  III 

Widow-burning  in  Ancient  India 

When  in  course  of  time  the  Indian  society  did  not 
approve  the  rites  of  Niyoga  and  Widow-marriage,*  widows 
became  victims  of  a  cruel  intrigue  against  them,  viz., 
tbe  Suttee  or  widow-burning.  The  right  of  Sahamarana 
or  dying  with  the  husband  on  the  same  funeral  pyre  is 
certainly  not  Vedic.1 

Colebroke  in  1795  stated  that  the  Rg-vedic  verse, 
X.  18.  7  is  “the  only  Vedic  authority  for  the  rite  of 
Sari”.2  But  this  view  is  not  tenable  for  two  reasons. 
Firstly,  the  reading  that  he  accepts  cannot  be  traced.  He 
somewhat  followed  Raghunandana’s  reading  as  is  found 
in  the  Serampore  edition  of  his  works.  Then  Raghu- 
nandana  enjoined  widow-burning  (Sahamarana  or  Anumarana) 

*  For  these,  see  Modern  Review,  November,  1941,  PP-  472" 
473  and  January,  I942  PP*  68-71. 

1  Some  later  Smrtikaras  recognise  also  the  Anumarana,  1  e. 
the  death  of  a  widow  after  some  time  as  prescribed,  though  not  on 
the  same  pyre,  in  die  fire  lighted  up  with  the  fire  preserved  from 
the  funernal  pyre  of  the  husband.  Pregnant  widows  in  an  impure 
state  cannot  immolate  themselves. 

Miscellaneous  Essays.  Modern,  1872,  1, 


2 
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on  the  basis  of  a  wholly  wrong  Vedic  text  which  runs 
as  follows :  — 

fUT  JTT^fT^r:  ^f^TSf^T^T^  I 

Colcbrooke  probably  got  the  reading  from  some  Bengali 
pandita  of  his  own  time  who  knew  evidently  Raghun- 
andana’s  reading  of  the  last  few  words  as  given  here.*- 
As  the  reading  followed  by  Colebrooke  cannot  be  traced 
anywhere,  it  is  to  be  rejected  altogether.  The  right  reading 
is: — sfsRi-j  li 3  4 

The  translations  of  the  verse  by  Wilson5 6  and  Max 
Muller5  is  not  satisfactory.  The  Verse  should  be  translated 
as  follows  :  — 

“Let  these  women,  not  widowed,  having  good  hus¬ 
bands,  dress  their  eyes  with  butter  serving  as  eye-salve; 
without  tears,  without  disease,  well-ornamented,  let  these 
wives  enter  the  house  first.” 

3  Candesvara  about  1400  A.D.,  quoted  the  verse  as  the 
authority  for  widow-burniug.  Candesvara  cites  a  corresponding  verse 
from  the  Brahma-purana  as  well.  So  about  1400  A.D.  this  verse 
of  some  Khila  Sukta  not  r.ow-a-days  known  beginning  as  such 
appears  to  have  passed  as  an  authority  for  widow-burning. 

4  Prof.  Wilson’s  reading,  JRAS.,  vol.  XVI,  p.  205, 

I  Dr.  Max  M idler  accepts  this  regarding,  only 

correcting  Suratna-rohantu  as  Suratna  arohantu. 

5  Asiatic  Researches,  IV,  p.  213. 

6  Max  Muller  (Essays,  Leipzig,  1869,  II,  p.  3 if)  who  once 


168  THE  POSITION  OF  WOMEN  IN  THE  VEDIC  RITUAL 


In  any  case,  it  cannot  have  any  reference  to  widow- 
•burning  whatsoever. 

Secondly,  Colebrooke  takes  it  for  granted  that  it  is  an 
appropriate  mantra  uttered  during  the  funeral  ceremony. 
But  it  is  quite  otherwise.  The  ancient  authorities  on 
Vedic  rites  such  as  Asvalayana,7  the  Brhad-devata,8  the 
Taittirlya  Aranyaka,9  Baudhayana  and  Bharadvaja,11 

thought  the  verse  to  be  “eine  Anspruclie  an  die  ubrigeti  Frauen,  die 
deni  Leichenbe gan gnis  beiwohnen  und  ol  und  Butter  auf  Holzstoss 
zu  giessen  haberv”  translated  it  as : 

“Lasst  diese  Frauen,  die  keine  Witwen  sind,  sonder  gute 
Manner  haben,  sich  mit  ol  und  Butter  nahern.  Die  vvelche  Mutter 
sind  lasst  zuerst  zum  Altar  hinauf  schreiten  ohne  Tranen,  ohne 
Kumnier,  sonder  geschtnuckt  mit  schonen  Edelgestein”  again 
translated  it  as  follows  in  ZDMG.,  Band  IX,  p.  XXV : -“Es  treten 
cin  die  Frau’n  mit  ol  und  Butter,  nicht  Witwen  sie,  nein,  stolzauf 
edle  Manner.  Die  Mutter  gehn  zuerst  hinauf  zur  statte,  in  schonen 

schmuck  and  ohne  Leid  und  Tranen.” 

7  Grhya-sutra,  IV,  6,  8,  The  commentators  Gargya)  Narayana 

and  Hardatta  Acarya  differ  as  to  the  manner  of  salving  the  eyes. 
However,  the  women  are  to  salve  their  eyes  with  bundles  of  Kusa 
stalks  and  then  throw  them  to  their  back  and  then  the  chief 
mourners  look  at  them  with  this  verse. 

8  yii.  12. 

9  yb  io.  2. 

10  Pitr-medha-sutra,  ed.  in  ZDMG,  X,  No.  3,  pp.  28,  1. 

2  1,  II 

11  Pitr-medha-sutra  ed.  in  ZDMG,  op.  cit.,  pp.  44Ii22* 
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prescribed  it  as  a  mantra  to  be  used  during  the  £antt 
-karman  which  is  performed  on  the  tenth  day  after  death. 
When  the  relatives  of  the  deceased  assemble  in  the 
burnincr  ground  for  the  Santi-karman  i.  e.,  the  rite  for 
the  well-being  of  the  living,  a  fire  is  lighted  up  and  all 
sit  down  on  a  bu  llock-hide. 

The  chief  mourner  then  offers  four  oblations  to  the 
fire  with  a  spoon  made  of  varuna  wood.  All  the 
relatives  then  rise  up  and  recite  a  mantra.  The  women 


are  then  requested  to  put  on 

collyrium  and  the 

chief 

mourner  looks  at  them 

while 

uttering  this  verse. 

In  the  Atharva-veda 

too, 

the  verse  appears 

twice 

(XII. 2. 2.  XVIII. 3. 37). 

AV. 

XI 1. 2, 3  appears 

among 

verses  meant  for  Santi, 

i.  e. 

the  appeasing  of 

Agm 

Kravyat  and  for  the  consecration  of  the  new  house-fire. 
According  to  the  Kausika-sutra  72.  1  1,  the  verse  is  used 
for  the  preparation  of  the  new  domestic  fire  wherein  the 
■women  are  presented  with  grass-shoots  dipped  in  butter. 
Thus  it  is  the  same  rite  as  Santi  Karman.  A.V.  XVIII. 
3.  57  is  used  in  connection  with  ancestral  rites.  The 
Kausika  does  not  mention  its  specific  ritualistic  appli¬ 
cation.  Following  the  other  schools,  the  verse  is  to  be  taken 
as  a  mantra  of  the  Santi  rite.12 

12  It  is  interesting  that  the  Paippal^da  recension  adds  another 
corresponding  verse  for  the  use  of  men. 
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As  the  various  Vedic  schools  mentioned  above  to  which 
more  may  be  added,  all  prescribe  the  verse  as  an  appro¬ 
priate  mantra  for  the  Santi-karman  which  is  performed 
ten  days  after  the  funeral  ceremony,  Colebrooke’s  con¬ 
tention  that  this  verse  applies  to  the  funeral  ceremony  is 
thus  utterly  baseless, 

Raja  Radhakanta  unhesitatingly  declares  that  the 

R^-vedic  verse  X.  18.S  refers  to  the  Suttee.13  He  says 
*  ^ 

when  a  Satl  lies  on  the  pyre,  she  intimates  her  resolution 
to  immolate  herself.  She  is  then  requested  with  this  verse 
to  come  back  to  the  world  of  the  living,  but  she  shows 
lier  valour  by  refusing  the  requests  of  her  kinsmen. 
Radhakanta  cites  in  his  support  the  fact  that  even  at  the 
latest  phase  of  the  Satl,  the  widow'  is  requested  by  her 
friends  and  relatives  to  live.14  If  even  then  she  remains 
firm  in  her  determination,  she  is  burnt  to  death.  But  this 

view  is  not  tenable. 

The  first  half  of  the  Rg-vedic  verse,  X.18.8  represents,, 
probably,  a  relic  of  widow-burning  that  was  known  in  the 
Indo-European  period;13  but  nevertheless  it  shows  that  widow- 

13  Journal  of  the  Royal  Asiatic  Society,  XVII,  i860,  p.  215  f. 

Compare  the  identical  fact  in  the  last  act  of  the  Mrccha 

katika  where ‘the  relatives  of  Carudatta  endeavour  to  dissuade  his 
wife  from  her  resolution  to  immolate  herself. 

,5  Schrader,  Pre-historic  Antiquities,  pp.  39°'39I5  Reallexicon 
der  Indogermanischen  Alccrtumskunde,  p.  958-  r°r  the  custom 
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burning  was  at  the  period  of  the  composition  of  this  Rg- 
verse  forbidden.  A  similar  relic  is  also  traced  in  the  Atharva- 
veda  (18.3.3)16  which  refers  to  some  rescue  of  a  young 
wife  from  self-immolation.  In  fact,  this  symbolical  burning 
is  self-evident  from  the  ritualistic  application  of  the  verse 
itself.  Thus,  Baudhayana  says  that  the  wife  should  lie 
down  on  the  left  side  of  the  corpse.  Asvalayana  recom¬ 
mends  that  she  should  be  placed  near  the  head  of  the  corpse 
on  the  north  side.  But  it  must  be  a  matter  of  ritualistic 
observance  pure  and  simple  as  irrespective  of  the  RV.X.18.8 
we  see  that  in  a  subsequent  mantra17  the  widow  of  a 
Brahmana  is  asked  to  carry  in  her  hand  a  bit  of  gold,  the 
widow  of  a  Ksatriya  the  bow  and  the  wife  of  a  \  aisya  the 
jewel  which  is  offered  along  with  the  corpse  of  a  Brahmana^ 
Ksatriya  or  Vaisya  respectively.18 

of  burning  widows  among  the  Northern  Indo-Euiopeans,  see  V. 
Nehn’s  Kulturpflazen  und  Haustiers,  7th  Auft,  published  by 
O.  Schrader,  p. .  473  f;  for  other  peoples  see  p.  333  If.  For  the 
custom  prevailing  among  the  ancient  Germans,  see  h..  Mukenhoff, 
Deutsche  Altertumskunde,  Berlin,  1900,  IV,  p.  312  f.  The  custom 
of  widow-burning  is  found  also  among  the  primitive  peoples;  cf. 
Ploss-Bartels,  Das  Weib  in  der  Natur  und  Volkerkunde,  9,  Aufl., 
II,  p.  672  ff. 

16  Harvard  Oriental  Series,  Vol.  8,  p.  849. 

17  Taittiriya  Aranyaka  VI,  J 

18  The  opinion  of  one  of  the  scholiasts  of  Asvalayana  (IV,  a, 
17-18)  sligldy  varies  here. 
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The  Atharva-veda19  clearly  shows  that  rhe  wife  comes 
back  to  a  life  of  prosperity  and  bliss  with  children.  The 
Rig-vidhana  says20  a  brother-in-law  (Devara)  should  dissuade 
his  sister-in-law  from  ascending  the  funeral  pyre  of  the  dead 
husband.  The  A-recension  of  the  Brhad-devata  shows  that 
this  is  the  verse  uttering  which  the  younger  brother  of  the 
husband  dissuades  the  widow  lying  on  the  funeral  pyre  by 
the  side  of  the  deceased  husband  from  burning  herself  to 
death.21 

Thus  it  is  clear  that  all  the  Sutra  Texts  and  other  Vedic 
works  prescribe  that  the  wife  should  lie  down  by  the  side 
of  her  husband  and  she  is  to  be  raised  up  and  is  to  return 
to  the  world  of  the  living.22  This  verse  can  therefore  by 
no  means  refer  to  Widow-burning. 

Again,  the  silence  of  the  entire  Sutra  Literature, 
Buddhist  Literature,  Megasthenes,  Kautilya  and  early 

i9  xvm,  2, 1.  20  111,8,4. 

21  VII,  13-15.  The  B-recension,  however,  seems  to  have  been 
tampered  with’,  or  probably,  it  simply  notices  a  latei  development, 
it  says  that  the  widow-burning  is  optional  in  the  case  of  other 
castes  than  the  Brahmana.  The  burning  of  Brahmana  widows  is, 
however,  a  heinous  crime. 

22  Only  the  later  popular  works  such  as  the  Paddhatis  and 
Praycgas  mention  that  ‘’the  raising  up  of  the  wife"  (Utthapana)  is 
applicable  to  those  cases  only  where  the  wives  arc  not  willing  to 
immolate  themselves. 
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Smartas  such  as  X/fanu  and  Yajnavalkya  confirm  that  this 
abominable  custom  was  not  in  vogue  in  India  even  in  their 

times. 

There  is  ample  proof  to  show  that  even  in  later  times 
when  widow-burning  became  a  religious  practice  in  some 
parts  of  the  country,  well-known  Smartas  as  well  as  literary 
giants  ■  denounced  it  as  strongly  as  possible.  Thus, 
Medhatithi  in  his  commentary  on  Manu  vehemently  protests 
against  the  custom  and  considers  it  wholly  opposed  to  the 
Vedas.23-  Virat  as  quoted  by  Apararka  on  Yajnavalkya 
1-8724  also  holds  the  same  view  emphasising  that  the  Suttee 
is  simply  committing  suicide  for  nothing;  it  means  totally 
ignoring  wifely  duties  for  which  a  Suttee  is  liable  to  religious 
penalties.  Banabhatta  opposed  the  custom  tooth  and  nail.2- 

It  is  thus  proved  conclusively  that  widow-burning  is  not 
Vcdic.  It  is  not  Tantrika  either. 

The  Tantras  hold  a  very  important  position  from  the 
point  of  religious,  practice  in  particular.  They  as  a  rule 
denounce  the  Suttee  or  Saha-marana  rite.  Thus  the 
Mahanirvana-tantra26  declares  the  Suttee  a  criminal;  by 
following  the  husband  on  the  funeral  pyre,  she  herself  paves 
her  way  to  hell. 

23  V.  157, 

24  Anandasrama  Sanskrit  Series  ed.  Poona,  1903-1904.  vol.  I. 

25  Kadambari,  purvardha,  Kale’s  edition,  pp.  264-265. 

26  X.  80. 


174  the  position  of  women  in  the  vedic  retual 


Thus  the  rite  of  Saha-marana  is  neither  Vedic  nor 
Tantric.  It  is  at  best  Pauranic. 

In  the  Mahabharata,  there  is  a  single  solid  instance  of 
widow-burnino;,"7  viz.,  that  of  MadrI.  But  it  is  clear  that 
her  self-immolation  was  not  at  all  prompted  by  religious 
considerations,  for  paving  the  way  of  the  husband  and  his 
ancestors  to  heaven  but  on  personal  considerations  pure  and 
simple. 2ti  All  the  sages  present  tried  to  dissuade  her  from 
this  ignoble  act.  Again  in  the  original  portion  of  the 
Ramayana  viz.  Books  1I-IV,  there  is  no  reference  to  the 
Suttee  rite.  The  instance  of  Vedavatl’s  mother  in  the 
Uttar  a- lean  da  (17.14)  refers  to  a  much  later  date.  The 
burning  of  the  widow  as  a  religious  rite  did  not  develop 
certainly  in  the  epic  age  about  5th  century  B.C. 

Presumably  this  rite  came  in  to  existence  about  the 
beginning  of  the  Christian  era  or  soon  after.  In  the  fourth 
century  A.D.  in  Kalidasa’s  Kumara-sambhava  (Canto  IV) 
Rati  is  depicted  as  ready  to  follow  Madana  on  the 
funeral  pyre.  The  incident  in  the  last  act  of  Sudraka  s 
Mrcchakatika  also  represents  this  age.  Subsequently  a  few 
centuries  later  this  abominable  custom  is  shown  as  receiving 
the  support  of  some  law-givers  such  as  Angiras, 

27  cf.  also  Mahabharata,  1,  *74’  44  f»»  M,  2^  XVI,  7* 
18,  24,  73  f. 

28  MBH,  1,  138,  71-72. 

29  Quoted  by  Apararka  on  Yajnavallkya,  1,  87. 
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Vrddhaharlta,30  etc.31  By  the  fourteenth  century  A.  D. 
attempts  seem  to  have  been  made  even  to  adulterate  the 
ancient  texts  such  as  the  Mahabharata  and  the  Parasara- 
smrti.  The  verses  “Avamatya  tu  yah’  .  and  “Bhartranu- 
Diarana-kale”  etc.,  attributed  by  Madhava  in  his  Parasara- 
Madhaviya  on  Parasara-smrti32  are  not  traceable  in  the 
Mahabharata.  Verses  IV,  31-32  of  the  Parasara-smrti  which 
advocate  widow-burning  somewhat  contradict  the  last  but 
one  verse  (IV-29). 

Raghunandana  managed  to  find  out  even  Vedic  sanction 
for  this  custom  as  we  have  shown  before.  Instances  of 
Suttee  of  this  and  subsequent  times  may  by  heaped  up 
from  various  sources.33 

It  seems  that  for  some  reason  or  other  widow-burning 
was  resorted  to  by  Ksatriya-women,  particularly  for  getting 
fid  of  the  oppression  of  the  invaders. 


30  Verse  201. 

31  Brhaspati,  2 4,  11;  Vyasa-smrti,  II.  32;  Vijnanesvara  on 
Yajriavallkya,  1,  86. 

32  IV,  32, 

33  Candesvara’s  Vivada-ratnakara,  Bibliotheca  Indica,  pp.  440- 

443;  Dasakumara-carita,  IV,;  Bana’s  Harsa-carita,  at  the  death  of 

♦ 

Prabha,kara  Vardhana;  and  other  references  Katha-sarit-sagara,  9; 
Kalhana’s  Raja-taraiigini,  many  instances.  For  an  account  of  the 
latest  phase  of  the  Suttee,  the  travelling  accounts  of  Foreigners  m 
India  are  instructive  and  interesting,  though  at  times  exaggerated. 
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It  is  significant  in  connection  with  the  spread  of  this 
custom  that  some  invaders  such  as  the  Hunas  and  the 
Scythians  considered  widow-burning  as  religious.  Scythian 
rule  in  Northern  India  must  have  helped  the  spread  of 
the  Satl  rite  there.  The  exampLe  of  the  rulers  in 
particular  is  bound  to  be  followed  at  times  by  the  people 
at  large.  The  other  reason  seems  to  be  that  some  widows, 
at  the  moment  of  their  deepest  grief,  could  not  think 
they  would  be  able  to  live  without  their  husbands  and 
had  recourse  to  self-immolation.  Their  example,  con¬ 
sidered  as  noble,  was  also  sometimes  followed.  By  and 
by  the  Saha-marana  rite  gained  popularity  and  public 
approbation  and  subsequently,  religious  sanction  in  some 
parts  of  the  country. 

Thus  neither  the  Vedas  nor  the  Tantras  sanction  the 
Saha-marana  rite.  The  ceremonial  procedure  of  the  rite  has,, 
however,  been  detailed  in  the  Puranas  such  as  the  Padma- 
purana.34  As  such,  the  Saha-maran,a  may  be  called  only 
Pauramc. 


34  Patala-khanda,  102,  67  f£. 


CHAPTER  IV 

The  Widow  In  The  Vedic  Ritual.* 

Miscellaneous  rites 


As  the  Sahamarana  rite  is  not  at  all  Vedic,  it  cannot 
affect  the  position  of  the  widow  from  the  point  of  view  of 
Vedic  ritual.  But  it  is  of  interest  to  note  that  even  in 
later  times  widow-burning  is  sanctioned  as  an  alternative 
course  to  be  followed  by  those  who  are  afraid  of  widowhood. 
Preference  is  always  given  to  Brahmacarya1 .  Manu  is 
absolutely  silent  about  widow-burning  and  recommends 
Brahmacarya  as  the  highest  duty  of  widow2.  Visnu,  men¬ 
tioning  the  Brahmacarya  before  Anvarohana,  shows  that  he 
prefers  the  former  to  the  later3.  The  Agni-purana  also 
upholds  the  same  view4.  Devannabhatta  in  the  Vyavahura- 
kanda  of  his  Smrti-candrika  specifically  points  out  that  a 


*  Prabuddha  Bharata,  Feb.  1942,  pp.  79-81. 

1  Cr.  the  Mantras  she  utters :  etc«. 

2  V  157  H. 

3  I 

^  3  srmifa  3^13  3  11  V.  1  50 

^fr  srem  sqqfwr  1 

^  *T^T<J3TSfq  W  ^  ||  V.  160 

3  XXV.  14.  4221. 
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life  of  celibacy  is  certainly  preferable0.  The  religious  in¬ 
junction  that  Brahmin  widows  should  not  immolate  them¬ 
selves  shows  that  widow-burning  is  not  commendable  except 
under  special  circumstances0.  Leading  a  celibate  life  is  thus 
the  highest  Dharma  for  the  widower  as  well  as  the  widow. 
Just  as  the  wife  is  considered  Vidhava  after  her  husband  s 
death,  the  widower  is  also  considered  Vidhava7  (really,  with- 
•out  a  wife)  after  the  death  of  his  wife  if  he  has  no  sons  of 

5  II 

6  The  B-recension  of  the  Brhad-devata,  ed.  by  Macdoncll, 
VII.  15:  ^  TI  I  Padma-puranJ, 

Yrsti-khanda,  XLIX.  72-73. 

JT  fspTH  sTPIFlft  I 

;rftrR  3TTT — sITiPIB  l 

gmj  xf  fgsrg^ir  ^  fa  TPftqTT:  II 

.  I* 

Harita,  Gautama,  Angiras,  and  Vyasa  recommended  Sahamarana 
for  all  widows  except  Brahmanis.  In  much  later  times,  however, 
the  rule  became  somewhat  relaxed;  see  Apararka  on  Yajnavalkya, 

I.  87;  Madhava  on  Parasara,  IV.  31;  etc. 

■J  For  the  etymological  interpretation  of  see  Yaska,  111.  15 

— fTwijt  1  ^  ** 

l  As  mcans  both  man  and  woman* the 

•husband  is  fatj?  when  he  loses  his  wife. 
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excellent  behaviour,  versed  in  the  £ruti,  etc.  The  lot  of  .1 
widower  is  as  unfortunate  as  that  of  widow;  it  is  the  losing; 
of  the  equal  half  of  life  that  renders  either  of  them  equally 
unfit  for  religious  observances  unless  otherwise  authorised. 
Just  like  a  widow,  a  widower,  too,  is  debarred  from  all 
religious  affairs.9  A  widower  is  not  entitled  to  be  entertai¬ 
ned  in  the  Sraddha  ceremony,  just  as  the  widow  is  not 
entitled  to  cook  food  for  ancestors  during  the  Sraddha.10 

In  the  Vedic  ritual  the  rights  of  the  widower  and  the 
widow  are  perfectly  counterbalanced.  The  surviving  half 
performs  the  funeral  and  Sraddha  ceremonies  for  the  depar¬ 
ted  half,  provided  the  two  have  no  children.11  In  case  of 

8  Smrtlnam  Samuccayah,  Anandasarma  Series,  p.  93,  verse 
78— 

fr^vrftJReTT  ^TRTT  *  II 

9  Op.  cit  .y  verse.  77,  5?^  \-  • 

Widows  are  not  allowed  to  participate  in  sacrificial  matters,  speci¬ 
ally  in  wedding  ceremonies  (Sahkhayana-grhya-sutra,  11.  5;  1. 
12.  1.)  Old  Brahmin  women,  however,  have  some  access  as  they 
are  taken  into  consultation  ( ibd 1,14.8)  in  cases  of  doubt  about 
rituals. 

10  Paraskara-grhya- sutra,  p.  437  of  the  Bombay  edition,  I.8.9; 
Rsyasrnga  and  Jabala  quoted  in  the  Sraddha-sutra-kandika,  op.  cit .„ 
P-  442. 

1 1  Sraddha-sutra-kandika,  Paraskara-grhya-sutra,  Bombay  edr- 
tion,  p.  462.  I.  18.  Smrti-candrika,  Sraddhha-kanda,  p,  9  jV 


180  THE  POSITION  OF  WOMEN  IN  THE  VEDIC  RITUAL 

their  death  without  any  issue,  only  the  Ekoddista  Sraddha 
is  performed  for  either  of  them.12  Even  though  they  have 
children,  either  of  them  is  to  offer  waterdibation  to  the 
departed  one.1*  Either  survivor  (he  or  she)  performs  the 
ancestral  rites  to  appease  the  ancestors.  The  rights  of  the 
widow  are  by  no  means  curtailed  as  she  can  offer  Sraddha 
to  both  sides,  her  husband’s  as  will  as  her  parents’,14  just 
as  the  widower  does;  the  manes  (Pitrs)  too,  are  six  in 
number  as  usual  in  Sraddhas  unless  the  Sraddha  is  an 
Ekoddista  one.  She  also  perfoms  four  Parvana  Sraddhas 
in  the  sacred  places  or  on  the  Mahalaya,  etc.;  and  herein, 

etc.  Sraddha-mayukha,  p.  20  ;  also  p.  24, 

etc;  Sraddha-knya-kaumudi,  p.  456,  1  7.  f;  also  p.  459. 

1. 1 8  f.  TITqr  and  particularly.  1.  30  f,  Sraddha-viveka,  etc. 

qfa:  HT^ff  cl1?5!  ^  etc.;  also  p.  462,  1.  17  and  p. 

464.  1.  8.  Sraddha-manjari,  Anandaasrama  Sanskrit  Series,  vol. 

LiX  Poona  1905),  p.  no,  f  ecc*  Karma-kanda-pradipa, 

Bombay  1921,  p.  425,  ctc'  etc‘ 

12  Sraddha-mayukha,  Collection  of  Hindu  Law  Books,  vol, 

XVIII,  p.  25,  etc-  Sraddha-kriya-kaumudi,  p.  462, 

^fcf  etc. 

13  ^raddha-kriyaj-kaumudi,  p.  45^»  1-  *4*  ^raddha-manjari, 

Poona  1909,  p.  117,  fT^T  Heft,  etc. 

1 4  Sraddha-manjaii,  p.  n5»  SPf  etc‘  etc* 
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too,  she  worships  the  ancestors  of  both  sides.15  Just  as  in 
the  case  of  the  widower,  all  the  male  ancestors  are  worship¬ 
ped  along  with  their  departed  wives,  if  any  of  the  ancestors 
lias  one  half  still  surviving,  she  does  not  reckon  the  other 
half  as  a  mane  but  worships  the  immediately  preceding 
three  as  manes  along  with  their  deceased  wives.  The 
ritualistic  procedure  or  Prayoga  that  she  follows  is  exactly 
the  same  as  that  of  the  widower.16  She  is  not  debarred 
even  from  performing  the  Vrddhi  Sraddha17  which  very  few 
persons  are  entitled  to  perform.  Thus  while  performing  a 
Sraddha,  she  uses  an  upper  garment  as  the  third  sacred 
thread  hanging  over  her  right  shoulder,  and  she  herself 
perfoms  all  rites  pertaining  to  the  Samvatsarika  or  other 
Sraddhas.18  In  an  Ekoddista  Sraddha,  she  performs  all 
-the  rites  up  to  the  Samkalpa  and  may  then  permit  a 

1 5  Op.  cit.,  p.  1 15,  etc, 

16  Cf.  the  ‘Prayoga’  as  has  been  given  in  full  in  the  Sraddha- 
manjari  p.  1 15.  f. 

17  Sraddha-manjari,  op.  cit.,  qfq-  etc.  Cf. 

as  quoted  therein. 

18  For  this  and  the  following  details,  sec  op.  cit.,  p.  117; 

A 

Smrtisamuccaya;  also  quoted  in'  the  £faddha«manjari,  p.  115. 
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priest  to  complete  the  rest  on  her  behalf.19  Of  course 
she  may  herself  perform  the  whole  ceremony  if  she  likes.  If 
she  permits  a  Brahmin  to  perform  it,  she  alternately  puts 
on  the  sacred  thread  on  her  left  or  right  shoulder  just  as  the 
priest  does20.  In  the  ritual  literature  nowhere  is  there  any 
suggestion  to  debar  her  from  performing  any  rite  that  a 
widower  may  perform. 

During  the  lifetime  of  the  husband,  the  wife  is  not 

D 

required  to  fast  nor  is  she  entitled  to  observe  any  rite  in  her 
own  exclusive  right,  just  as  the  husband  also  cannot  do  so 
in  his  own.  But  after  the  death  of  either  of  them  they 
perform  several  rites  as  mentioned  above,  apparently 
separately,  but  really  the  rites  are  performed  for  the  acquire¬ 
ment  of  religious  merit  by  them  both,  and  neither  of  them 
is  entitled  in  this  lifetime  or  after  the  death  of  either  to 
perform  any  rite  for  individual  good.  In  her  lifetime  as  well 
as  after  her  death  the  wife  is  the  only  religious  partner  of 
the  husband.  The  widower  cannot  disgrace  his  deceased 
wife  in  any  way;  on  the  other  hand,  her  memory  is  to  be 
cherished  throughout  the  rest  of  his  life  in  all  religious 

matters. 

The  above  principle  is  also  upheld  by  the  Puranas, 

1 9 

20  $ra,ddha  marijaii,  p.  1 13- 
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according  to  which,  after  the  death  of  either  the  husband 
or  the  wife,  he  or  she  should,  apart  from  observing  the 
rites  mentioned  above,  also  observe  the  Triratri-vrata,  the 
vows  fcr  gifts,  sacred  bath,  etc.,  the  Ekadasi-vrata,  Dvadasi- 
vrata  as  well  as  the  Trayodasi-vrata21  for  their  common 
goo  d. 

Such  stringent  rules  as  are  found  m  the  Suddhi-tattva  of 
Raghunandana,  Yama-samhita  (11-53)  etc.  are  only  later 
growths,  not  at. all  warranted  by  the  Vedic  custom.  These 
rigidities  were  not  known  in  the  Vedic  days,  when  women 
were  shown  every  possible  consideration  in  social  as  well  as 
religious  matters.  Regarding  tonsure,  it  may  be  noted, 
that  it  must  have  evolved  at  a  very  late  period.  The 
Mahabharata  (XV.27.16),  the  Brahmavaivaratapurana 
(83.101),  etc.  do  not  advise  the  widows  to  shave  off  their 
heads;  in  the  former,  widows  are  found  arranging  their 
hair,  whereas  in  the  latter  they  are  simply  advised  not  to 
dress  it.  The  Sambhu-samhita,  Hayagrlva-samhita,  and 
Manu-samhita22  (not  the  Manavadharma-sastra)  are  strongly 
opposed  to  the  observance  of  this  rite.  Vedavyasa  (1-53). 
Madhavacarya,  Anantadeva,  etc.,  who  support  this,  are  all 
later  authors  whose  opinions  do  not  count  against  the  Vedic 
authority. 

21  Skanda-purana,  Kasi-klianda  (VangavasI  ed.).  p.  2072  fl. 

22  Indian  Antiquary,  vol.  Ill,  pp.  136-137. 
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Thus  it  is  shown  that  from  the  ritual  point  of  view 
both  the  widower  and  the  widow  are,  no  doubt,  under 
certain  obligations,  but  none  is  more  handicapped  than  the 
other  from  the  social  and  religious  points  of  view.  Failing 
in  cherishing  the  memory  of  the  other  half  for  the  rest  of 
Sife,  either  may  remarry;  but  such  marriage  is  of  no  religious 
importance  whatsoever.  The  rites  performed  by  or  for 
them  are  just  the  same  as  in  the  Vedic  ritualistic  literature; 
there  is  no  connivance  at  or  partiality  for  either  party. 


CHAPTER  V 


The  Mother 

The  Veche  Ritual  shows  that  the  Mother  and  the  Father 
are  one  and  the  same  in  Life  as  well  as  after  death,  but  so 
far  as  the  children  are  concerned,  they  are  to  respect  their 
Mother  a  thousand  times  more  than  they  do  their  father. 

If  the  Mother  really  becomes  One  with  her  husband  by 
means  of  the  Marriage  and  Cathurthihoma  Mantras,1 
how  can  it  be  proper  that  her  Sapindikarana  should  be 
performed  with  the  mention  of  her  father’s  Gotra  and  not 
her  husband’s? 

Apastamba2  says  the  young  of  the  Cuckoos,  depending 
upon  ethers  for  livelihood,  return  to  their  parents  after 
perfect  development;  so  do  women  after  their  death.  At 
the  end  of  a  year  the  son  should  perform  the  Sapindana  for 
the  mother  with  the  Maternal  grand  father  as  the  mane 
just  as  he  should  perform  for  the  father  with  the  paternal 
grand  father  says  Usanas.3  The  Bhavisyapurana4  says  the 

1  Commentary  on  Gobh,  GS.,  p.  355,  1.  10-14. 

2  Hemadri,  Parisesakhanda,  p.  1654. 

3  This  verse  occurs  in  the  Brahtnandapurana  and  has  also 
been  quoted  by  Krsnamis'ra  in  the  Sraddhakasika,  Par.  GS.,  bom. 

ed.  p.  499,  1.  14  and  also  by  Sulapani  in  the  Sraddhavivekasam- 
graha,  p.  263.  1.12. 

4  Hemadri,  op.  cit. 
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offerings  should  be  given  to  the  mother  with  the  mention 
of  her  father’s  gotra,  not  her  husband’s;  in  birth  as  well  as 
in  danger  women  resort  to  their  fathers. 

The  opinion  of  these  Authorities  is,  however,  clearly 
opposed  to  that  of  equally  outstanding  Authorities.  Accord¬ 
ing  to  Yama,1  the  Sapindana  of  the  mother  should  be 
performed  with  the  mention  of  her  husband’s  Gotra  and 
name.  Harlta2  says  the  woman  loses  her  father’s  Gotra  in 
the  seventh  step  during  her  marriage;  (50)  the  offerings  of 
cakes  and  water  to  her  should  be  made  with  the  mention 
of  her  Husband’s  gotra.  Brhaspatq  as  quoted  by  Hemadri 
in  the  Sraddhakalpa,3  says  the  woman  should  be  offered 
the  cakes  and  water  in  her  husband’s  Gotra. 

The  disputed  nature  of  the  question  becomes  still  more 
manifest  when  the  same  Usanas  is  found  quoted  by  both 
the  schools  of  thought.  He  is  found  on  the  side  of  the 
latter  school  when  he  says  “Ekatvam  sa  gata  bhartuh  pinde 
gone  ca  sutake.  Tasmad  Udakapindau  tu  bhartrgotrena 
nirvapet ;  She  has  been  One  with  her  husband  in  Pinda, 
Gotra,  Sutaka;  therefore,  the  offering  of  cake  and  water 
should  be  made  to,  her  in  the  Gotra  of  her  husband.” 

1  The  comparisons  that  the  Purana  gives  in  this  connection 

are  marvellous. 

2  Hem2dri,  p.  1651. 

3  P.  1651;  also  Sulapani  in  the  Sraddhaviveka,  p.  256. 
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The  Antyestyarka1  says  in  connection  with  the 
Sapindanaprayoga  “Matuh  sap\nd\\<iai;anam...amukagotrabhib 

asmatpitamahiprapitamahivrddhaprapitamahlbhih . sapindl- 

karanam  karisye”.  Here,  “Amukagotrabhih :  with  all  of 
the  Gotra  N.  N.”  shows  that  the  Mothers  all  belong  to  the 
same  Gotra.  Unless  they  all  belong  to  the  Bhartrgotra,  it 
cannot  be  expected  that  all  the  three  Mothers  would  have 
the  same  Gotra,  because  all  of  them  are  not  likely  to  belong 
to  the  same  Pitrgotra;  as  coming  from  different  families, 
it  is  only  likely  that  their  Pitrgotra  would  vary.  Therefore, 
the  Mothers  have  their  Bhartrgotra  after  death. 

Narayana  Bhatta  in  his  Antyestikriyapaddhati2  says  in 
regard  to  the  Sapindlkarana  of  the  mother  (the  sacrificer  is 
to  make  the  Samkalpa  like  this):  “1  shall  mix  together  the 
water  of  the  vessel  consecrated  to  the  Preta  of  Ganga  of  the 
Bharadvajagotra  with  that  of  the  Arghyapatras  consecrated 
to  Krsnada,  Venlda  and  Narmada3  (all)  of  the  Bharadvaja¬ 
gotra,  the  mother,  grand-mother  and  great-grand-mother  of 
the  husband  of  the  Preta  respectively,  who  represent  Vasil, 


1  F.  56,  1.9.  F.  57,  1.  if;  also  F.  58b,  i.2.f. 

2  F.  197a,  1.4  f. 

3  “Da”  is  always  to  be  added  as  a  suffix  to  the  name  of 
females  whenever  they  are  used  in  Rituals;  Man.  GS. ,  p.  83,  1. 
II-14. 
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etc.  1  Here,  too,  the  Mother,  who  is  a  Preta  now  and  all 
the  three  mothers-in-law  are  addressed  as  “of  the  Bharadvaja 
Gotra.  Because  of  the  reasons  mentioned  above,  the  Gotra 
used  here  cannot  but  be  the  Gotra  of  their  husbands.  So 
they  cannot  but  belong  to  their  husband’s  Gotra. 

The  Maiden  walking  round  the  Fire  in  the  Sakamedha 
Ritual  expresses  her  ardent  desire  to  be  severed  from  her 
father  s  family  and  Gotra  and  be  parmanenc  in  the  husband’s 
Gotra.2 

The  Srnrti3  says  that  by  means  of  the  Mantras  uttered 
during  the  Caturthlhoma  the  wife  unites  with  her  husband- 
skin  with  skin,  flesh  with  flesh,  heart  with  heart,  senses  with 
senses :  therefore,  she  belongs  to  his  Gotra.  Brhaspati4  lays 

1  The  mother  of  the  husband  represents  V'asu;  his  grand¬ 
mother  the  Rudra ;  his  great-grand-mother  the  Aditya.  Their 
husbands,  too,  represent  the  same  deities.  This  also  shows  that 
the  husband  and  the  wife  are  One  Soul  and  cannot  have  different 
Gotras  after  death. 

2  See  Mahidhara  as  quoted  in  part  I,  p.  io  of  this  Thesis. 

3  Gobh.  GS.,  Bib.  Ind.,  p.  355.  1.  10-1 1. 

4  Hemadri,  Sraddhakalpa,  p.  1651; 

JTftresrrf&fa:  1 

^6F>c^*TT'rTcTT  II 

vrrfnfiqj  TOW  II 

Sulapani,  op.  cit.,  p.  265. 
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particular  stress  on  the  Marriage  Mantras  in  this  connection. 
And  in  fact  the  Marriage  and  Caturthlkarma  Mantras  are 

decisive  in  this  matter.  “Your  heart  is  my  heart  and  my 
heart  is  your  heart”-these  sanctifying  and  soul-stirring 
Mantras  would  be  meaningless  if  the  Sapindikarana  of  the 
mother  is  performed  with  the  mention  of  the  father’s  Gotra. 

So  the  use  of  the  Matamahagotra  during  the  Matrsa- 
pindana  is  rather  an  accident  than  a  rule. 

Baudhayana  and  Yajnaparsva  as  quoted  by  Sulapani  in 
his  Sraddhavivekasam^raha1  recommend  the  use  of  the 
Matamahagotra  if  the  Sapindikarana  is  performed  by  the 
son  of  a  Putrika.  He  should  invoke  with  the  first  cake 
(Pinda)  his  mother,  with  the  second  his  mother’s  father, 
with  the  third  his  mother’s  father’s  father.  A  daughter  is 
made  Putrika  for  the  benefit  of  the  father;  she  is  given  in 
marriage  on  the  express  condition  that  the  children  she  will 
produce  will  perform  as  his  own  children  all  the  religious 
rites. 

Vya  sa2  says,  no  doubt  in  this  marriage,  too,  (i.e.  of  a 
Putrika)  the  wife  becomes  One  with  her  husband  after  her 
marriage,  but  as  soon  as  she  produces  a  child,  she  ceases  to 
be  One  with  him. 


1 


2 


P.  265,  1.  15.16. 

Op.  cit Hemadri,  p.  1656. 
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According  to  Vrddhasatatapa1  the  Sapindikarana  o£ 
the  mother  married  in  accordance  with  one  of  the  base  forms 
of  marriage  (asuradi)2  should  be  offered  in  her  father’s  gotra. 
The  Sraddhatnayukha3  cites  the  Authority  of  the  Mitaksara, 
etc.  in  support' of  this  view.  Hemadn  in  the  Sraddhakalpa4 
says  that  as  in  such  a  case  the  daughter  is  not  offered  to 
the  bridegroom  by  the  father  of  Ins  own  accord  after  the 
relinquishment  of  all  his  claims,  she  cannot  be  forcibly 
taken  out  of  her  father’s  family  and  Gotra.  Satatapa  says, 
her  Sapindana  should  be  offered  with  her  mother,  grand¬ 
mother  and  great-grand-mother  (on  the  father  s  side).  The 
Madanaparijata,5  too  upholds  this  view.  Hemadri  is  of 
opinion  that  the  Family  Tradition  should,  however,  be 
followed,  and  if  it  is  in  accordance  with  the  Family  Tradition, 
the  mother’s  Sapindikarana  should  be  offered  along  with  the 
utterance  of  the  Gotra  of  Maternal  grand-father.  It  will  be 
seen  in  this  connection  that  these  Authorities  mention  this 
rather  as  a  concession  than  as  a  recommendation,  and  as 
such,  it  is  only  a  Gaunadharma. 

The  mother  by  all  means  retains  her  husband’s  Gotta 
and  remains  One  with  her  husband  after  death,  but  deserves 

1  As  quoted  by  Sraddhakasik.ak.ara,  Par.  GS„  Bom.  ed.  p.  505, 
1 . 1 4. 

2  See  In  trod  ,  J.  B.  Chaudhuri’s  Sambandha-viveka. 

3  P.86,1.  4  P.  1655,  1. 

r  p  27::  1. 1 5.  6  Sraddhakalpa,  p.  1636,  1. 
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preferential  treatment  from  her  children  for  the  pain  she 
undergoes  during  the  pregnancy  and  in  rearing  them,  and 
most  probably,  for  the  incomparable  love  and  affection  she 
has  for  her  children  which  the  father  seems  to  develop  in 
course  of  association  with  the  children.  The  Love  of  the 
mother  towards  children  is  spontaneous  and  natural,  and  is 
not  based  on  any  earthly  selfish  end.  The  Mother  is  the 
embodiment  of  all  Blessings  from  Heaven,  all  Hope,  Ambi¬ 
tion,  and  Devotion  on  Earth;  she  is  the  Sum  Total  of  all 
Religious  Merit  for  the  child,  as  it  were. 

From  the  beginning  of  her  conception,  the  mother 
undergoes  a  series  of  saniskaras  for  various  purposes,  but  al¬ 
ways  with  one  object  in  common  —  the  welfare  of  the  child. 
In  the  prebirth  samskaras  the  father  no  doubt  joins,  but  as 
these  are  Strl-samskaras,  his  participation  signifies  nothing 
more  than  helping  the  mother  in  the  proper  performance 
and  observance  of  these  rites.  His  service  is  dispensable  in 
as  much  as  in  his  absence  the  brother-in-law  or  some  body 
else  rnay  join  in  the  performance  in  his  stead;  but  someone 
must  help  her  as  she,  during  her  pregnancy,  is  ritualistically 
impure  and  cannot  be  supposed  to  offer  the  oblations,  etc.1 


i  Sams.  RAd .,  p.  813,  1.  iof;  Drab  GS .,  11.  18;  Kumarila, 
p.  291,  1.  12-13;  Hr  the  injunctions  the  mother  has  to  follow 
during  her  pregnancy,  see  op.  cit.,  p.  815,  1.  144ft. 
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In  the  fourth  month1  of  her  pregnancy2  she  has  the  rite 
for  securing  the  safety  of  the  embryo  performed.  Her 
limbs  are  besmeared  with  a  salve  of  clarified  butter  along 
with  the  utterance  of  prayers3  for  having  all  sorts  of  mala- 
dies  removed  from  every  part  of  her  body.  According  to 
Asvalayana  as  quoted  in  the  Sam  May.,4  she  remains 
lying  in  the  shadow  of  the  Fire-shed  and  a  kind  of  herb 
named  Ajita  is  put  into  her  nostrils.  Saunaka5  mentions 
while  she  remains  in  the  above-mentioned  place,  a  girl 
(kanya)  should  press  some  durva-grass  in  the  stones  along 
with  the  sprinkling  of  water  and  get  the  juice  out  of  it.  The 
husband  takes  it,  touches  her,  and  murmurs  the  Prajavat6 7 
and  Jlvaputra  hymns.  Having  stood  to  the  west  of  the 
wife  he  now  pours  into  her  right  nostril  the  Durva  juice 
in  such  a  way  that  it  passes  into  her  stomach.  She  then 

1  Also  not  mentioned  in  the  Agnivesyasutra,  Trivandrum,  40. 

2  According  to  the  Vaijavapagrhya  as  quoted  in  the  Samskara- 
mayukha,  p.  20 i  and  the  SamMay.,  itself,  this  Anavalobhana  may 
be  performed  together  with  the  Pumsavana  or  soon  after  it. 

3  According  to  the  Sank.  School;  RV.,  X,  863;  cf.  Sams.  RM.r 
vol.  II,  p.  820,  1,  If. 

4  In  the  GS.,  he  simply  refers  to  some  Upanisad.  Saunaka 
mentions  this  rite  has  been  mentioned  in  Yajnopanisad,  F.  23. 

5  MS.  Buhler,  4785  (I.O.L.),  F.  24. 

6  Asv.  GS .,  I,  13,  6;  cf.  Ap.  GS.,  Ill,  i,  13;  Hir.  GS..  I,  23,  1. 

7  A'sv.  GS.,  I,  13,  6;  cf.  Par.  GS._,  I,  5,  II;  Hir.  GS.,  I.  19,  7; 
Ap.  GS.,  II,  5,  2. 
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sips  water  and  keeps  on  touching  the  husband  while  he 
offers  the  oblation.  Then  the  husband  touches  her  heart 
with  his  (right)  palm  and  prays  for  long  life  and  welfare.1 
According  to  Saunaka,  this  rice  should  be  repeated  in  each 
pregnancy. 

She  takes  particular  care  that  the  embryo  may  develop2 
and  not  fall.  If  there  is  any  miscarriage,3  the  husband 
strokes  her  body  from  the  navel  upwards  with  wetted  hand 
and  prays  for  the  long  life  of  the  mother  as  well  as  of  the 
child. 

In  the  third4  or  fourth5  month  of  her  pregnancy  or 
even  later6  she  observes  the  Punisavana  rite. 

1  Yat  te  suslme  hrdaye  hitam,  etc.  This  Mantra  is  also  used 
during  the  Simantonnayana,  cf.  Par.  GS.  I,  II.  9. 

2  Sams.  RM.,  p.  819,  1.  24$. 

3  Op.  ctt.,  p.  820,  1.  /if:  Hir.  GS.,  2.2.7,  also  quoted  in 
op.  cit. 

4  Gobh.  GS.,  2,  1.6;  Khad.  GS.,  2.2.17;  Par.  GS.,  2nd  or  3rd 
month;  Var.  GS.,  XVI,  5,  p.  45  of  Vira’s  ed .;  Kumarila:  4th 
month  during  the  first  pregnancy,  3rd  month  in  others;  Jaim.  GS., 
I,  5;  3rd  month  in  the  first  pregnancy,  4th  in  others;  Bhar.  GS., 
1,  22  (p.  22)  3rd  month  or  beginning  of  the  4th;  Sams.  RM.f 
vol.  2,  p.  81 1  II,  3rd  month;  Vaijavapagrhya,  as  quoted  in  the 
Samskaramayukha,  p.  20:  2nd  or  3rd:  Jatukaranya,  op.  cit., 
2nd  or  3rd.  Saunaka,  F.  23,  2nd  or  3rd. 

5  Vaik,  GS.,  Ill,  II. 

6  Katb.GS .,  32,2,  p.  134:  Devapala,  8th  moth;  Brahm., 
7th  or  8th;  Aditya,  8th  month.  Ap.  GS.,  XIV,  9;  Baudb.  GS., 
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The  earliest  reference  to  the  rite  is  found  in  AV.  Here 
in  ILL  231  a  charm  has  been  prescribed  wherein  an  arrow 
should  be  broken  over  the  mother  s  head  for  procuring  the 
child  as  desired.  According  to  VI,  II,2  a  rite  for  Pumsavana, 
fire  is  venerated  between  £aml  and  Asvattha  and  is  variously 
applied  to  the  pregnant  woman.  The  AV.  also,  prescribes 
a  ritual3  to  be  offered  with  an  oblation  in  the  lap  of  a  woman 
desirous  of  offspring;  in  other  places4  a  different  ritual 

has  been  described. 

According  to  the  Varaha  school,  she  is  wrapped  up  in 
an  unwashed  cloth,  and  the  powder  of  the  Nyagrodha 
shoot  is  poured  into  her  right  nostril.  Then  the  husband 
touches  her  right  abdomen  with  the  prayer  for  the  fulfiment 
of  the  object. 

According  to  the  Kathaka  school,  Sthallpaka  oblations 
and  Homas  are  offered  thrice  to  Agm,  Indra  and  Visnu  lot 
having  the  child  as  desired. 


1  I0,  ,£  (p.  29)  when  the  pregnancy  has  become  visible,  cf. 
various  authorities  quoted  in  the  Samskaramayukha,  and  Sams. 
RM„  of.  cit.  For  the  expiation  to  be  made  if  the  proper  time 
expires,  see  Dri.  GS„  11,  Ml  cf.  Rudraskanda  on  Dr  a.  GS..  U,  13. 

1  Cf.  Kaus.  35,  3. 

2  Cf.  Kaus.,  35,  8.  7 

3  VII,  17,  cf.  Kaus..  35.  ‘6 ;  VU>  ‘9*  ct-  Kaus"  l7- 

4  111,23;  VI,  11,  Vll,  17;  '9- 
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Vaikha  nasa  says  she  should  sit,  during  the  performance 
of  the  rite  in  the  forenoon,  to  the  west  of  the  fire.1  The 
husband  gives  her  some  barley-corns  mixed  with  mustard- 
seed  or  their  substitute,  beans  and  grain-corns.  Her  belly 
is  touched  after  which  she  partakes  of  the  threefold  food,  a 
mixture  of  equal  quantities  of  milk,  sour  curds  and  melted 
butter. 

Bharadvaja  says  a  maiden  should  pound  a  Nyagrodha 
shoot  in  the  mill-stones  ;  this  pounded  shoot  should  be 
poured  into  her  right  nostril  when  she,  to  the  west  of  the 
fire,  keeps  her  head  up  towards  the  east.  She  reciprocates 
her  husband’s  wish  for  having  the  child. 

Accotdmg  to  Hiranyakesin  the  husband  should  give  her 
a  barley-grain  in  her  right  hand  and  two  mustard  seeds,  or 
two  beans  on  both  sides  of  the  grain  and  pour  a  drop  of 
curd  on  them  which  she  eats.  The  following  ritual  is  the 
same  as  in  Vaikhanasa.  The  Baudhayana  school  prescribes 
quite  a  different  ritual.2  The  husband  first  offers  oblations 
with  cooked  food  and  then  oblation  with  clarified  butter 

1  The  place  she  occupies  and  the  position  she  takes  have  been 
variously  mentioned.  Place:  Asv.  GS i,  13.5:  in  the  shadow  of 
a  round  apartment;  Gobb.  GS.,  II,  6,  10;  to  the  west  of  the  fire; 
cf.  Ap.  GS.,  14,11;  Dra.  GS.,  11,23.  Position;  Hir.  GS.,  II, 
1,2,6:  she  keeps  her  head  on  the  root  of  an  udumbara  tree; 
Ap.  GS.,  14,  1 1  :  she  lies  on  her  back. 

2  1,10,  If;  p.  29. 
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with  prayers  for  children.1  Then  he  anoints  her  face 
four  times  with  the  remnant  of  clarified  butter  along  with 
the  utterance  of  the  prescribed  hymns.2  According  to 
the  School  of  Asvalayana  as  described  by  Kumarila3  and 
Saunaka,4  she  should,  after  her  bath  and  wearing  two 
washed  clothes,  adorn  herself  with  garlands,  etc.,  and  also 
observe  the  rite  Kautukabandha.5  The  husband  now  begins 
to  offer  the  oblation.  After  the  Anuyaja,  she  sips  water, 
sits  with  her  face  towards  the  east  to  the  right  side  of  the 
husband  and  keeps  on  touching  him  while  he  finishes 
oblation.  Then  she  washes  her  (right)  hand,  stretches  it 
and  touches  with  it  two  beans  and  one  barley  mixed  with 
curd.  The  husband  asks  her  thrice  what  she  is  drinking, 
to  which  she  replies  thrice  “Giving  birth  to  the  child  (as 
desired)”.  She  now  drinks  the  curd  together  with  grain- 
corns  and  the  barley  and  sips  water;  she  twice  drinks  the 
curd.  She  again  carefully  washes  her  mouth. 

According  to  Gobhila  and  Khadira  she  should  sit,  after 
her  bath  and  dressing,  on  the  Kusa  grass  pointed  north¬ 
wards  with  her  face  to  the  Hast.  The  husband  stands 
behind  her  and  touches  her  uncovered  navel  with  his  hand 

1  etc. 

2  Tail.  Samh.,  Ill,  2.  3,  4.  3  Grhyakarika,  i,  5,  p.  269b 

4  MS.  Biihler  (I.O.L),  4785,  F.  85. 

3  This  rite  has  been  described  in  this  Manuscript,  F.  19  . 

6  For  the  significance,  See  p.  a3i  of  Grhyakar.ka,  i.  4' 5- 
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stretched  over  her  shoulder.1  The  husband  now  puts  into 
her  nostril  the  Nyagrodha  shoot  which  was  purchased  in 
due  form  and  pounded  beforehand  by  himself2  or  a  young 
girl3  or  a  student  or  a  wife  who  is  keeping  a  vow,  or  a 
Brahmabandhu. 

According  to  Jaimini4  she  mutters,  after  she  has  been 

offered  the  beans  and  barley  together  with  a  drop  of  sour 

• 

milk,  the  prayer  for  having  the  child,  female  or  male  as 
desired  on  this  occasion,  and  also  for  bringing  forth  together 
with  her  husband  long  lived  children  (on  later  occasions). 
Then  she  fastens  with  two  threads,  one  white  and  the  other 
red,  a  Nyagrodha  shoot  having  fruits  and  bears  it  on 
her  neck. 

According  to  the  majority  of  authorities,  she  should 
perform  this  rite  in  each  pregnancy.5 


1  Gobh.  GS.,  II,  2,  6;  ICbad.  GS.,  II,  2,  19;  cf.  Mantra 
Brahmana,  1,  4,  8. 

2  Cf.  San.,  1,  20,  3;  Hir.  GS.,  II,  I,  2,  6. 

3  Khad.  GS.,  II,  2,  22  mentions  Brahman!  instead  of  a 
Brahmabandhu;  cf.  Gobhila  II,  6,9.  Cf.  Ap,  GS.,  VI,  14,  11; 
“A  girl’*  only. 

4  I.  5- 

5  Compue  the  Commentators  on  Par,  GS.,  1,  14;  Samskara- 
mayukha,  p.  20,  etc. 
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In  the  3rd  or  4th  month1  or  later2  the  Simantonnayana, 
the  lite  of  parting  the  hair,  is  performed3  for  her. 

In  the  morning  she  is  bathed  with  water  mixed  with 
all  the  auspicious  things  (Mahgalyah)  and  dressed 
excellently.4  According  to  Gobhila,  she  should,  after  her 
dressing  talk  with  a  Brahmana.  When  the  rite  begins, 

1  Agnivesya-grhya-sutra,  Trivandrum,  1940, 


*rrfa,  etc- 

2  Kath.  GS.,  p.  129.  3rd  month;  Var.  GS XVI,  O,  5th,  6th 
or  7tli;  Asv.  GS.,  Hir.  GS.,  Bhar.GS.,  Baudh.  GS.,  and  Ap.GS., 
4th  month;  Gobh.,  GS.,  4th  or  5th;  Dra.  GS.,  (II.  24),  4th  or  6th; 
Par.  GS.,  6th  or  8th  San.  GS.,  7th;  V aik.  GS.,  8th;  Jai.  GS.,  4th, 
6th  or  8th;  Man.  GS.,  77,  1 .  1.  6th  or  8th  ;  Kumarila  (p.  271), 
4th;  Samskarapaddhati,  p.  53,  any  time  beginning  from  the  4th 
month  till  the  end  of  the  pregnancy;  Vaijavapa,  as  quoted  in 
Sams.  RM.,  p.  820,  4th,  5th  or  6th;  Yajn.,  6th  or  8th;  Atn,  8th  or 
9th;  Sahkha,  when  the  foetus  quivers  till  the  birth  of  the  child; 
Brhaspati,  4th,  6th  or  8th  (Solar  month);  for  other  Smrti  Autho¬ 
rities,  see  p.  821,  Sam.  SRM.,  Prayogaratna,  F.  68,  1.  7,  4th,  6th 
or  8th;  Karmakandapradipa.  F.  67a,  1.  4.  6th  or  8th.  This  rite, 

according  to  several  Authorities,  need  not  be  performed  on  each 
occasion  of  her  pregnancy;  Samskarapaddhati,  p.  53,  l  6-7. 
Paraskara  and  his  Commentators  think  it  should  be.  For  tins 

difference  in  opinion,  cf.  Samskaramayukha,  p.  21.  . 

3  Cf.  Aditya's  note  on  Laugaksi’s  Text  “Karayate’  ,  Kath.  GS., 

P'  7  Var.  GS..  P.  45.  >•  Dri'  GS"  “•  25;  she  shouW  bC 
clothed  by  the  husband.  According  to  Vaikhanasa,  she  should  be 

adorned  and  perfumed,  p.  44.  l- 
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she,  according  to  several  schools,  sits  to  the  west  of  the 
fire  with  her  face  to  the  East1;  according  to  others,2  behind 
the  fire.  According  to  SanGH.,3  and  JaimGS.,4  she  should 
keep  on  touching  the  husband  while  he  offers  the  oblation 
along  with  the  utterance  of  the  Mahavyahrtis. 

According  to  the  Kathaka  and  the  Varaha,  the  husband 
should  first  loosen  all  her  hair  and  rub  thereon  his  hands 
anointed  with  butter.  Then  she  should  part  her  hair  with 
a  porcupine  quill  having  three  white  spots  or  a  Sanii-twig 
having  leaves.  According  to  Laugaksi,5  her  hair  should 
be  dressed  in  two  side-locks  with  a  thread,  partly  blue  and 
partly  yellow.  According  to  Brahmanabala,  the  one  on  the 
right  side  should  be  dressed  first.  The  Varaha  prescribes 
also  the  use  of  a  woollen  string  for  the  purpose. 

According  to  the  Vaikhanasa  school,6  the  porcupine 
quill  with  three  white  spots  together  with  several  objects7 
is  to  be  placed  on  the  parting  line  of  the  hair  which  is 
smoothed  later  on  by  the  husband  with  the  quill. 
Baudhayana8  says  after  her  hair  has  been  parted,  some 
Barley-flowers  should  be  fastened  to  it.  Bharadvaja9 
also  gives  a  similar  ritual  as  Vaikhanasa,  but  adds  that  after 


1  e.  g.  Agnivesya-grhya-sutra,  p.  46. 

2  San .  GS.f  ;  V ar.  GS,  :  Man.  GS. 

3  h  22i  3 •  4  r,  7.  5  Kath.  GS.,  p.  132,  1.  19. 

6  III.  12.  p.  44.  7  For  these,  see  Text,  op.  cit.,  1.  10. 

8  P.  30.  1.  7-8.  9  I,  21,  p.  21. 
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the  parting  of  her  hair  all  the  materials  used  for  the  Ritual 
should  be  placed  in  front  of  the  fire,  so  also  three  rice  mixed 
with  sesamum  and  a  water  vessel.  She  is  required  to  look 
at  each  of  these  and  to  answer,  on  the  husband’s 
question,  what  she  sees,  that  she  sees  “Children  and 
Cattle”.  One  of  these  (three)  rice  should  be  used  in  feed¬ 
ing  Brahmanas,  one  for  Brahmanls  and  the  other  she 
should  eat  together  with  sons  or  daughters  as  desired.  Just 
like  Baudhayana,  Apastamba1  also  says  that  a  few  barley- 
shoots  should  be  tied  to  her  hair,  but  adds  that  she  should 
keep  sjlent  till  the  stars  appear  and  before  she  speaks  it 
she  should  go  along  with  her  husband  towards  the  East 
or  North  and  murmur  the  Mahavyahrtis. 

According  to  Jaimini,2  she  should  be  made  to  sit  on  an 
excellent  seat  or  on  a  mattress  of  Eraka  grass  and  her  hair 
should  be  parted  from  the  beginning  of  the  forehead  to  the 
top  of  the  head.  Her  hair  should  be  adorned  with  flowers. 
The  husband  asks,  after  having  filled  a  vessel  with  water 
mixed  with  gold  dust,  what  she  sees  therein,  and  she  answers 
she  sees  Children,  Cattle,  good  luck  for  herself  and  long 

life  for  her  husband. 

Like  Jaimini,  Asvalayana  also  recommends  that  her  hair 
should  be  parted  just  from  the  front,  but  others  think  that 
the  parting  should  begin  from  the  middle.  Some  other 

i  14,  7-8. 
a  1,  7,  P-  6*7-- 
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material  than  the  porcupine  quill1  might  also  be  used,2  but 
this  material,  according  to  Sankhayana,3  should  be  left  m 
her  lap. 

According  to  Paraskara,4  Sankhayana5  and  Gobhila,6 
the  husband  should  tie  an  even  number  of  CJdumbara  fruits 
on  a  string  and  fasten  it  to  her  neck  with  the  prayer  that 
she  might  be  “Fruitful”.  He  does  so  before  the  parting;  so 
it  seems  that  during  the  parting  of  the  hair  he  touches 
the  string  on  her  neck  with  the  left  hand  while  he  does  the 
parting  wjth  the  right.7 

The  Man.  GS.8  mentions  a  rite  to  be  observed  in  the  8th 
month  of  her  pregnancy  in  which  she  should  be  bathed  with 
water  mixed  with  fruits.  After  she  is  dressed  with  unwashed 
cloth  and  adorned  with  scented  flowers,  the  fruits  should  be 
kept  hanging  on  her  neck  in  the  form  of  a  necklace. 

When  the  mother  is  about  to  be  confined,  ceremonies 
for  easy  delivery9  are  performed.  According  to  the 
Vaikhanasa  school  the  lying — in  room  is  to  be  fumigated 


1  ApGs.  6.14.3. 

2  Viratara  wood,— Udumbara  branch  or  Sami  branch;  cf. 
Par.  GS..  1,  15,  4  ;  Gobb.  GS .,  2,  7,  6;  Drab.  GS.,  II,  25;  Kath. 
GS.,  and  Var.  GS.,  mentioned  above. 

3  1,  22,  9.  4  GS.,  1,  15,  6.  5  GS.,  1,22,  10. 

6  GS.,  2,  7,  4.  7  Cf.  Ssn.  GS.,  1 .  22,  8;  Hir.  GS.,  2,  1,  3. 

8  1,  16,  p.  79;  Astavakra,  1,  cf.  particularly,  1.  9. 

9  Cf.  Devapala  and  Adityadarsana  on  Kath.  GS.,  p.  136,  3f. 

14 
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before1  she  enters.2  Sankhayana3  says  it  should  be  salved 
against  demons.  According  to  several  B.  YV  schools,  a 
water  vessel  is  placed  near  her  feet  and  one  Turyantl-plant 
near  her  head.4  After  her  entrance  into  the  room, 
Vaikhanasa  says,  three  or  four  skilled  women  should  rub 
her.  According  to  the  SatGS.,  ApGS.,  BharGS.,  and  the 
ParGS.,  the  husband  should  touch  her  on  the  head  and 
sprinkle  her.  Hiranyakesm  says  the  husband  should  touch 
her  belly  and  stroke  her  body  from  above  downwards. 
According  to  the  Kausika  Sutra5  four  muhja  stalks  are  to 
be  placed  on. her  head  with  the  points  towards  the  East  and 
four  reed-stems  with  points  towards  the  West  in  case  any 
evil  omen  be  manifest,  her  right  hair-lock  may  be  washed. 
The  husband  should  loosen  her  girdle  after  the  womb  has 
been  dissolved,  says  Vaikhanasa.  Laugaksi6  says  when  she 
is  about  to  give  birth,  the  husband  should  touch  her  head 
with  his  wetted  hand  and  then  proceed  downwards  to  her 
heart  along  with  the  prayer  for  safe  delivery.  The 

1  ApGs.,  14.13 — f^ra 

2  GS.,  III.  14.  According  to  the  Padmapurana,  as  quoted 
in  the  Samskaramayukha,  the  room  should  be  well-built,  auspicious, 
and  either  East-facing  or  North-facing. 

3  GS.,  1,  20,  The  Padmapurana;  while  entering  she  should 
be  protected  on  all  sides. 

4  Ap.  GS.,  XIV.  14;  Sat:  GS.,  11,2,8;  Bbar.GS.,  1.22, 

p.  22,  1.  14  ;  Vaikh.  GS.,  Ill,  14,  p.  45,  1.  i4f. 

c  33.  6  Katb.  GS.,  p.  136,  1,  9E 
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Samskaramayukha1  quotes  the  Padmapurana  to  show  that 
for  easy  delivery  some  powder  of  the  Eranda  root  mixed 
with  clarified  butter  should  be  rubbed  on  her  back.  If  the 
child  does  not  come  out  a  Visalya  is  squeazed  out  on  her 
secret  parts  which  are  also  fumigated,2  also  the  root  of 
yellow  jasmine  should  be  placed  near  her  feet  and  in  her 
hands. 

For  the  safe  coming  out  of  the  after-birth  (Jarayu),  the 
husband  offers  his  prayers;  in  case  of  delay  the  husband  is 
enjoined  to  sprinkle  water  on  her  head.4 

If  the  child  dies  during  birth,  certain  special  rites  are 
observed  for  the  good  of  her  as  w'ell  as  her  dead  child.5 

As  soon  as  the  child  is  born,  a  fire  is  lit  up,6  one  of  the 
reasons  being,  most  probably,  the  smoking  of  the  child. 
According  to  Gobhila,7  she  should  not  be  touched  by  her 
husband  until  ten  nights  pass. 

During  the  Jatakarman  the  father  bathes  the  child  in 
lukewarm  water  and  places  him  on  her  lap  along  with 


1  p.  22. 

2  For  the  materials  used,  see  Vaik.  GS.,  Ill,  14,  p.  43,  1.  n. 

3  AV.,  1,11.4.  This  AV.  hymn  1.  11,  seems  to  be  the 
earliest  Ritual  on  successful  child-birth. 

4  Ap.  GS.,  XIV,  15.  5  Kaus.  S .,  34;  3ft. 

6  San.  GS.,  1,  25,  4;  Par .  GS.t  1.  16,  23;  Vaik.  GS.,  3,  15, 
18;  Hir.  GS.,  2,  3,  4;  Ap.  GS.,  9,‘  3,  22;  etc. 

7  II.  7»  23- 
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prayers  for  the  child’s  long  life  and  immunity  from  diseases.1 
Then  he  expresses  to  her  his  wish  that  demons  may  not  do 
any  harm  to  the  son  and  that  she  may  become  wealthy  and 
live  in  prosperity.2  According  to  Paraskara,3  Vaikhanasa,4 
Manu5  and  Laugaksi,6  before  the  breasts  are  first  given  to 
the  child  for  sucking,  they  are  to  be  washed  by  the  father. 
Before  washing  the  mother  is  promised  Ida,  daughter  of 
Mitra  and  Varuna  and  a  strong  woman  giving  birth  to  a 
strong  child;  he  prays  also  for  more  strong  children.  The 
right  one  is  washed  first  and  offered  to  the  child  along  with 
the  prayer  for  a  long  and  joyful  life  for  him.  Similarly, 
the  left  one.  The  father  then  touches  both  the  breasts  with 
the  wish  that  the  child  may  not  suffer  or  cry  when  parents 
touch  him  or  speak  to  him.7  She  is  commended  to  the 
protection  of  the  Water  by  means  of  placing  a  water-jug 

near  her  head.8 


1  Vaik.GS.,  Ill,  15 ,  Hir.GS.,  11,3,  I0»  Baudh.GS .,  II,  1,9, 
P-  33- 

2  Hir.GS.,  II,  4*  2'»  Bhar.GS.,  1,  25,  p.  27,  1,  4. 

3  GS .,  1,  16,  19. 

4  GS.,  III,i5. 

3  Adan.GS 1,  17*  7*  P*  ^2>  4"5* 

6  Kath.GS.,  XXXIV,  5,  p.  138;  for  Devap  ala,  see  1 .  23-24; 

Adityadarsana,  p.  139,  *.  6f. 

7  Par.GS.,  I,  16,  20-21;  Ap.GS..  XV,  5;  Hir.  GS.,  2,  4,  3-5; 
Vaik.GS  ,3,  1 5* 

8  Ap  GS.%  XV,  6;  Par.GS 1,  16,  22;  Hir.GS.,  11,  3. 
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The  ceremonial  observance1  of  her  getting  up  from  child¬ 
bed  takes  place  on  the  10th  day2  after  child-birth3  when  the 
impurity  due  to  child-birth  ceases.4  According  to 
Sankhayana,5  the  parents  should  wash  their  heads,  wear 
new  clothes,  and  partake  of  the  Sthalipaka  cooked  on  the 
Sutikagni  by  the  father. 

On  the  10th  day  or  later6  she  participates7  with  her 
husband  in  giving  a  name  to  her  child.  The  name  of  a 
girl  should  consist  of  an  odd  number  of  syllables,  e.g.  three 
(ManGS.  1. 1 8. 1.)  The  ending  should  be  either  Da  (ManGS. 
1.18.1;  Gobhila,  2,8.16)  or  A  (JaimGS.  1.9) 

According  to  the  DrahGS.,8  the  mother  should,  before 
commencement  of  the  oblation,  bathe  the  child,  cover  him 
with  a  clean  garment  and  hand  over  the  child  with  his  head 
towards  the  north  to  the  father  who  sits  on  her  north  on  the 

1  For  these  rites  in  the  Agnivesya  GS.t  see  pp.  48-49. 

2  Agnivesya,  12th  day. 

3  A-p.GS ,,  XV,  8;  Par.GS,,  1,  17,  1;  San.GS.,  1,  25,  1; 
Jaim.GS .,  8,  1;  Vaik.GS.,  Ill,  18;  also  12th  night. 

4  Gant.DhS .,  XIV,  16;  Mann  V,  62  ;  Vas.DhS.,  IV,  21. 

5  r*  25« 

6  Manu:  10th  or  12th;  Yaj. :  nth;  Bhavisyapurana :  10th. 
1 2th  or  1 8th;  Grhyaparisista,  as  quoted  in  Samskaramayukha,  10th 
night,  100th  night  or  a  year;  Khad.GS.,  11,  2,  31;  the  same  as 
GP  :  same  in  Gobhila;  Var.GS.,  Ill,  7.  p.  7:  10th  night;  Man.GS.t 
1,  18,  p.  83;  10th  night. 

7  e.g.  Varaha:  Pitamata  ca. 
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Kusa  grass.  She  then  walks  behind  him  and  sics  by  his 

gives  various  offerings  and  repeats1 
the  secret  (Guhya)  as  well  as  public  (vyavahatika)  name  to 
the  mother,  and  gives  her  the  child  back  with  his  head 
towards  the  north. 

According  to  Gadadhara  on  the  VarGS.,2  the  mother 
or  both  the  parents  should  sit  behind  the  fire  with  the  child 
on  her  lap.  They  participate  in  giving  a  name.  The 
Sutra3  says  the  mother  (as  well  as  the  father)  should  not 
eat  meat  for  one  year. 

According  to  Apastamba,4  Hiranyakesin,5  and  Bharad- 
vaja,6  the  mother  and  the  father  should  pronounce  the 
names  together. 

If  the  mother  sees  that  for  some  reason  or  other  her  breasts 
have  become  insufficient  for  the  child,  she  observes  various 
rites  as  have  been  prescribed  in  the  Sarhskararatnamala.7  She 
also  observes  the  rite  of  placing  the  child  on  the  cradle  (for 
the  first  time)  on  the  12th,  16th  or  32nd  day  after  its  birth.8 

1  Same  in  Gobhila  GS.t  2,  8,  17. 

2  III,  7,  p,  7,  1.  1  of,  Vira’s  Ed. 

3  op.  cit.t  7  ;  cf.  Man  GS .»  1,  18,  7,  p.  84,  Baroda  Ed. 

4  XV,  8.  5  II,  4,  11. 

6‘  1,  26,  p.  27,  1.  13-14  ‘'Pita  matai  iti...dve  namni'’  etc. 

7  p.  869. 

8  Sams.RM p.  870,  i,  24®.  Some  authorities  think  the  13th 
day  is  better  for  the  girl;  p.  871,  l.  6  and  8.  Other  women  also 
join  the  performance  of  the  rite,  1.  iof. 
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The  day  of  making  the  child1  Wear  the  first  garment2  is  also 
a  ceremonial  occasion  for  her.3  On  the  ioth,  12th  or  1  6th 
day  after  its  birth,  she  has  the  rite  of  the  piercing  of  the 
child’s  ears4  performed,  the  child  remaining  on  her  lap.5 
When  the  child  is  two  and  a  half  months  old,  it  is  given 
for  the  first  time  the  betel.0  The  mother  also  gets  similar 
rites  performed  for  the  child  for  its  good  and  long  life.7 

According  to  the  DrahGs.,8  the  mother  covers  the 
child  with  a  garment,  and  standing  to  the  south,  hands 
over  the  child  to  the  father  when  the  rite  for  its  first  going 
out  is  being  performed  on  the  3rd  day  of  the  3rd  Bright 
Fortnight  after  its  birth.  With  her  face  turned  towards 

1  Not  mentioned  in  Agnivesya. 

2  The  Agnivesya  describes  an  Ayusya  rite,  pp.  32-53 . 

3  op.  tit.,  p.  872,  1,  7ff. 

4  op.  tit.,  p.  872,  1,  26T  Samskaramayukha,  p.  26.  Cf. 
Grhyaparisista,  quoted  in  Sam.RM.,  874,  1,  29s,  According  to 
Visnudharmottara,  as  quoted  in  Sam.RM .,  p.  875,  i,  7-8  the  child 
remains  on  the  lap  of  the  mother.  The  left  ear  of  the  daughter 
should  be  first  pierced  and  then  left;  op.  cit.,  p.  876,  1,  15. 

6  Sams.RM.,  p.  876,  1,  II.  6  Sams.RM.,  p.  876. 

7  Sams.RM.,  p.  877. 

8  II,  3,  xf;cf.  Sams.RM.,  p.  886,  i,  i6ff.  Baudh.GS.,  4th  month; 
Varaha;  xoth  day;  Yama:  4th  month;  etc.  For  the  Prayoga: 
Sams.RM.,  p.  888,  1  6ffi.  This  rite  is  also  mentioned  in  Baudhayana, 
Paraskara,  Gobhila,  Khadira  as  well  as  Kausika  sutras.  Gobhila  and 
Khadira  :  third  day  of  the  third  bright  half  after  the  birth  of  the  child. 
They  really  describe  the  rite  Candradarsana  under  same  Niskramana. 
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the  west  the  mother  sits  by  the  side  of  the  father.  The 
mother  is  praised  and  the  child  is  given  back  to  her.  She 
should  circumambulate  the  child  and  bring  it  back  home. 
For  the  special  kind  of  food  she  would  like  to  offer  her 
child  for  the  first  time,  she  has  to  make  a  choice.  She  may 
choose  the  meat  of  a  goat,  partridge,  Atibird,  Bharadvaja 
or  Krcaka  with  special  objects  in  view.  If  child  is  desired 
to  be  all-round,  various  kinds  of  flesh  should  be  mixed  up 
and  given.  Apastamba  does  not  allow  any  alternative  but 
suggests  only  partridge-meat*;  Jaimini  and  Kathaka  no  flesh 
but  any  sacrificial  food. 

According  to  Gobhila  and  Khadira,  she  should  wash 
the  head  of  the  child  in  the  morning.  In  the  evening  the 
father  worships  the  moon  and  the  mother,  dressing  the  child, 
hands  it  over  to  the  father  with  its  face  towards  the  north. 
She  then  goes  behind  the  father,  she  being  on  his  north. 
The  father  then  recites  the  mantras  (Mantra  Brahmana  1.5. 
10-12)  in  which  the  Moon  is  praised  and  gives  the  child 
back  to  the  mother,  with  the  prayer  that  it  may  never  be 
separated  from  its  mother. 

She  observes  the  rite  of  making  the  child1  first  sit  on 
the  ground  in  its  5th  month;  another  rite  when  the  teeth 
of  the.  child  appear.2 

*cf.  Ap.GS.,  6.16.2,  11 

1  Sams.RM.,  p.  890,  1,  8f;  p.  891,  1.  “Kumarya  apy  evam". 

2  Var.GS.,  p,  8,  1,  1. 


the  mother 


209 


She  gives  her  child  the  first  solid  food  in  the  3th  month 
or  later.3  She  sits  to  the  right  of  the  father4  with  the  child 
on  her  lap5.  According  to  Sankhayana6  and  Kausltaki,  she 
should  take  the  remnant  of  the  food  after  the  child  is  led. 
After  the  Annaprasana  she  lets  the  child  go  and  touch 
whatever  he  likes;  the  thing  he  touches  shows  what  his 
profession  is  to  be.7 

When  the  child  is  one  year  old  or  more,8  the  rite  of 
tonsure  (Caula)  is  performed.  She  bathes  the  child  and  puts 

1  Agnivesya  GS.,  2.2.4,  P*  53* 

2  Agnivesya, 

3  Man.GS .,  1,  20,  p.  87:  5th  or  6th:  Vaik.GS Ill,  22:  6tli 
month;  Cf.  the  various  authorities  quoted  in  Sams.RM ..  p.  89 if. 
The  sixth  month  in  the  opinion  of  the  majority  of  Sutra  Karas.  The 
Kadiaka  after  the  appearance  of  the  teeth. 

4  Sams  RA1.,  p.  894,  1,  13. 

5  Op.  cit.,  1,  25;  Gadadhara  on  Var.GS.,  p.  8,  Vira’s  Ed„  1 ,  20. 

6  1,  27,  II. 

7  Samskaramayukha,  p.  15;  Sams.RM p,  895,  1,  5—6;  Vad. 
on  Var.GS.,  op.  cit.,  1,  23-27. 

8  The  alternatives  are :  third  year,  first  year;  after  the  com¬ 

pletion  of  1st  year.  Par.GS.,  2,  1,  1,  one  year;  Sam.GS.,  1,  28,  i.; 
One  year;  Vaik.GS first  or  third;  Drah.GS . :  1,28,  third  year; 

Bbar.GS. :  1.28,  first  year;  faim,GS.t  1,11.;  third  year;  Manu : 

first  or  third  year;  Yania  :  second  or  third  year;  Asv.Smr.  :  Third 
year;  Naiada  :  third — eleventh  year;  Sam.RM.:  third — eleventh; 
Samskayramukha  (p.  29)  and  Sams.RM. :  (p.  897)  quoted  several 

authorities.  Baudh .GS .,  2,  4,  1,  1st  year  or  third  year,  .Man.GS., 
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on  him  or  her  an  upper  and  under  garment1  and  having  the 
child  on  her  lap,  sits  down  to  the  west  of  the  fire.2  Accord¬ 
ing  to  Gobhila,3  she  should  sit  on  the  Darbha  grass  pointed 
northwards  with  her  face  towards  the  east.  But  Rudraskanda 
on  D  rally  ay  ana4  says  she  should  not  sit  on  a  seat  made 
of  Kusa.  She  keeps  on  touchiug  the  father  while  he  offers 
the  Ajya  oblations/ 

According  to  Asvalayana,6  each  time  the  father  cuts  the 
hair  he  gives  it  together  with  Sami  leaves  to  the  mother; 
she  puts  it  down  on  the  bull-dung.  According  to  Hiranya- 
kesi7  and  Varaha8,  she  sits  to  the  north  of  the  fire,  holding 
a  lump  of  bull-dung  in  her  hands,  therewith  she  receives  the 
cut-off  hair.  It  is  then  thrown  into  cow-dung  so  that  it  may 
not  get  into  some  wicked  hands.  According  to  Kausika, 
the  parents  offer  and  receive  the  child  three  times  between 

themselves. 


i,  21,  i,  3rd  year  Kat.GS,,  4o,  1,  third  year  ASVGS.  (i,  17,  1), 
Var.GS.,  4  and  Kat.GS.,  40,  8;  as  is  the  custom  of  the  family. 
San,Gs  and  Kan,GS.,  (1,28):  5th  year  for  Ksatriya  and  seventh 
year  for  Vaisya.  The  AV/(VI,  21,  136,  137)  has  spells  to  make  liatr 


grow. 

1  Agnivesya  GS.,  pp.  53'54* 

2  Asv.GS.,  1,  17,  2;  Par.GS.,  2,  i,  5. 

3  II,  9,  8.  4  hh  b  *7 •  5  GS->  ll’  b  6. 

6  GS.,  I,  17,  lb  7  GS->  lb  b  6,  3-4. 

8  GS.,  IV,  16,  13,  p.  10,  Prof.  Vira’s  Ed.,  cf.  Hiran. ;  cf„ 

Sams.  RM„  p.  902,  1.  29f;  Vaik.  GS.,  II.  13. 
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The  KathakaGS,,  40.2-5.  makes  it  clear  that  the  tuft 
of  hair  kept  would  show  which  family  the  child  belongs 
to,  thus  a  child  of  Vasistha  family  is  required  to  have  the 
lock  of  hair  on  the  right  side  of  the  head,  those  of  Vasistha 
and  Atri  families  on  both  sides,  those  of  Angiras  family 
five  locks  of  hair  and  of  the  Bhrgu  family  none  at  all. 

According  to  VarahaGS.1  she  should  pot  long  for  any 
sour  thing  nor  take  any  thing  that  excites;  she  should  eat 
unsalted  things  silently. 

If  the  mother  is  in  the  family  way  the  Cudakarana 
cannot  be  performed.2 

The  triple  rites  of  the  upanayana  are :  the  vow  of 
studentship,  2.  learning  Savitri  and  putting  a  log  of  wood 
into  the  fire.  The  nama-prccha  or  asking  the  name  of  the 
student  is  one  of  the  supplementary  rites.  There  are  other 
minor  rites  which  submerge  in  some  one  or  other  of  the 
above  three. 

In  connection  with  the  upanayana*  there  is  no  reference 
to  the  father,  but  the  girl  or  the  boy  approaches  the  mother 


1  Op.  cit..  p.  12,  1.  4-5. 

2  Samskaramayukha,  p.  30;  Sams.  RM.,  p.  900.  1.  II.  In 
case  of  the  mother’s  pregnancy,  there  is  a  pratiprasava  that  the 
rite  may  be  performed  if  the  period  of  her  pregnancy  does  not 
exceed  five  months;  Sams.  RM .  op.  cit.,  1.  14-13. 

*  Earliest  trace  of  the  upanayana:  RV.  III.  8.4.3. 
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for  alms  during  the  Bhiksatana  (roaming  for  alms.)*  If  she 
belongs  to  the  Brahmana  caste,  she  would  be  addressed  as 
“Bhavati  bhiksam  dadatu”  with  “Bhavati”  at  the  beginning; 
if  to  the  Ksatriya  caste,  with  the  same  in  the  middle,  if  to 
the  third  caste,  with  it  at  the  end.  As  soon  as  the  son  has 
begun  Brahmacarya,  he  comes,  first  of  all,  to  the  mother 
for  blessings.  This  shows  that  the  mother  is  the  best  well- 
wisher  of  the  daughter  or  son  in  life,  particularly,  in  connec¬ 
tion  with  the  upanayana.  This  is  quite  in  keeping  with  the 
fact  that  the  student,  after  his  Samavartana,  is  instructed  by 
the  Guru  to  respect  his  mother  most.1  Apastamba2  says 
that  after  the  return  from  the  house  of  the  Guru  the  student 
should  give  whatever  he  may  obtain  to  his  mother.  On  his 
reaching  home  the  student  should  bow  down,  first,  to  his 
mother,  and  then  to  the  father,  as  the  mother  is  a  thousand 

times  more  honourable  than  the  father. 

The  mother,  so  far  as  the  Marriage  is  concerned,  helps 
in  every  way  possible  the  daughter  as  well  as  the  son.4  Her 


*  Drab.  GS .,  II,  4,  29-30;  Samskaramayukha,  p.  60;  Visnu, 
XXVII,  25;  Man.  GS.,  1,  22,  20,  p.  93,  Bar.  Ed.;  Var.  GS.,  V,  28, 
p.  18,  Vira’s  Ed.;  Manu  II,  5°*  Bh~ar'  GS '  l'  IO‘ 


1  T ait. Aran.,  7,  II,  12. 

2  1,  2,  15. 

3  Cf.  Commentator  on  Gobh.GS., 
“Pitres  til  prathaman  mataram  eva  ,  etc. 

4  RV„  i,  12.  II;  AV„  II,  36,  etc. 
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choice  in  selecting  a  bridegroom  is  adhered  to.1  To  incur 
the  displeasure  of  a  mother-in-law  is. considered  most  unfor¬ 
tunate  by  the  son-in-law,2  which  shows  that  in  matrimonial 
affairs  the  mother  exercises  much  influence.  During  the 
weddirio-  of  the  daughter  the  mother  stands  in  front  of  the 
fire  with  some  fried  rice  on  a  winnowing  basket.3  Her 
prayers  to  the  Fire  are  essential  for  the  good  of  the  daughter. 

Thus  in  all  the  samskaras  performed  at  various  stages  of 
the  children’s  life,  the  mother  seems  to  lead  in  importance. 
She  keeps  on  touching  the  father  while  he  offers  the  obla¬ 
tions,  and  that  means  that  she  is  at  the  same  time  offering 
the  oblations.  So  long  as  she  is  living,  none  of  the  above 
rites  can  be  performed  without  her  participation  and  prayers 
to  gods  for  the  good  of  the  children.4  The  principle  of 
bowing  down  to  the  mother  first  on  the  student’s  return  after 
Samavartana  is  also  uphold  by  the  honour  shown  to  the 
mother  in  Aurddhadehika  rites, 

So  far  as  the  sraddhas  are  concerned,  several  special 
ceremonies  are  performed  in  honour  of  the  mother.5  The 

1  RV.,  V,  61,  etc.,  with  Brhaddevata  V,  49ft. 

2  RV.,X,  34,3.  3  DrRb.GS..  I,i8. 

4  Sams.RM .,  p.  900,  1.  3f;  Samskaramayukha,  p.  30  “Caule 

ca  vratabandhe  ca”,  etc. 

5  It  will  be  seen  in  this  connection  that  there  is  not  a  single 
rite  performed  for  the  father  which  is  not  performed  for  the  mother 
just  the  same. 
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Ca  ml  an  ad  he  nu  sraddha,  the  costliest  and  most  ceremonial  of 
all  sraddhas,  is  performed  for  the  mother  only.1 2  The  An- 
vastakas  are  also  special  rites  performed  for  her  in  which  she 
receives  Pindas  along  with  her  mothers-in-law  (the  grand- 
mother  and  great-grand-mother  of  the  sacrificer^.  The 
offering  of  the  Pinda  in  this  Matrsraddha  is  considered  so 
important  that  Kamalakara,  as  quoted  in  the  Sraddhamanjarl 
says  even  a  Garbhinlpati  should  offer  the  Pinda  in  due  time 
and  even  though  the  father  of  the  sacrificer  be  living,  it 
should  be  offered.3 *  The  Manjarlkara  says  in  plain  words 
that  this  rite  is  a  very  important  one  and  should  be  perfor¬ 
med  even  though  several  conditions  may  remain  unfulfilled.^ 

According  to  Katyayana5  the  mother  should  not  be 
offered  a  separate  Pinda  except  on  the  day  of  her  death,  as 
her  satisfaction  arises  from  the  Pinda  awarded  to  the  father. 
This  prohibition  or  a  separate  offering  to  the  mother  applies 
to  the  followers  of  this  particular  school  only,  and  even  then 
it  is  designed  to  emphasise  the  fact  that  the  parents  are  one 
and  the  same,  and  not  that  the  mother  is  excluded 
from  the  right  of  having  Pindas.  The  statement  that  the 

1  For  the  Prayoga  of  the  Sraddha,  see  Aryanusthana,  p.  360. 

2  Sraddhamanjarl,  p.  130.  “Navamyam  matusraddham’’.  etc. 

It  gives  the  Prayoga,  too, 

3  Maitrayaniyaparishta,  as  quoted  111  op.  at. 

q  op.  cit.,  “Asya  s'raddhasya  atitaravasyam  avahaspatvct”,  etc. 

5  Chandogaparisista,  p.  329*  v.  22,  Una.Samh. 
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satisfaction  of  mothers  arises  from  the  Pindas  awarded  to 
the  fathers  shows  that  they  also  share  in  the  Pindas  just  as 
the  fathers  do;  and  it  shows  that  the  Pindas  are  offered  con¬ 
jointly  for  the  mothers  also.1  Katyayana  does  not  prohibit 
the  performance  for  the  mother,2  which  means  that  she  is  a 
regular  mane  as  the  father  is.  So  what  Katyayana  means 
is  that  in  the  Sraddhas  the  parents  should  be  considered  as 
one  and  the  same  Devata,  and  no  separate  Devatatva  should 
be  attributed  to  the  father.  Again,  this  condition  would 
apply  only  to  the  Parvana  Sraddhas  as  the  same  Katyayana 
remarks  in  another  place3  that  no  Vedic  Ritual  should  be 
begun  without  worshipping  the  Manes  and  even  then 
(Tatrapi)  the  mothers  should  be  worshipped  first.  In  the 
Vrddhisraddha,4  the  rite  performed  for  the  prosperity  of  the 
child,  the  mother  must  be  worshipped  first  of  all  and  then 
the  father;  so  also  in  other  sacrifices.5 

Even  when  the  rite  Abhyudayika  is  celebrated  on  three 
consecutive  days,  the  mothers  are  to  be  worshipped  on  the 
first  day.6  Anyway,  the  very  fact  that  the  mother  is  enti- 

i  See  Hemadri,  Parisesa-khanda.  2  See  the  previous  verse. 

3  Samhita,  Una.Samh „  p.  313,  SI.  17. 

4  Par.GS.,  Bom.  Ed.,  p.  509,  1.  29;  Samskaramayukha,  p.  6, 

see  particularly  Asvalayana  quoted. 

5  See  Jabali  quoted  by  Gadadhara,  op.  cit  j  Par.GS .,  p. 
512,  i,  15. 

6  Sraddhakasika,  Par-GS.,  p.  512,  1.  1  56;  cf.  in  this  connection 
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tied  to  the  Sapindikarana,1  be  it  with  the  father2  or  the 
grand-mother,3  at  once  shows  the  mother  is  a  fullfledged 
Pitr  and  she  has  all  the  rights  as  other  Piers  have. 

The  highest  dignity  of  the  mother’s  position  is  at  once 
brought  out  by  the  fact  that  even  her  misconduct  is  not 
considered  as  a  bar  to  the  performance  of  the  Aurddhvade- 
hiUa  rites  for  her — the  sin  being  atonable  by  the  son.4  The 
father  who  is  expelled  from  the  caste  for  his  crime  is  to  be 
regarded  as  an  outcaste  by  the  son,  too,  but  the  mother5 
never  is.  Whatever  be  her  crime  the  mother  is  the  Mother 
for  the  son,  and  all  the  rites  are  performed  for  her. 

That  the  mother  is  the  highest  Guru  is  also  corroborated 
by  the  direct  statements  in  the  Mahabharata6  and  the 


the  fact  that  in  the  Nandisraddhas,  too.  the  mothers  are  worshipped 
first  of  all,  Upodghata,  p.  62,  1.  18. 

1  Cf.  SdnGS.,  IV. 3;  V.  9. 

2  Yama  as  quoted  in  Pdr.GS .,  p.  499>  I2'I3»  ^r^ddha- 

kriyakaumudi.p.  428,  l.  13-16;  Bhavisyapurana,  as  quoted  in  the 
Caturvargacintatnani;  Laghuharita,  as  quoted  in  the  Sraddhaknya- 
kaumudi,  p.  426,  1.  17-21. 

3  Vrddhasatatapa,  Smr.Sam.,  p.  234.  1.  6,  verse  41;  Pdr.GS., 

p.  499.  l-  9f- 

4  Hir.GS.,  II,  4,  10,  7;  San.GS.,  Ill,  i4,  5- 

5  Vas.Dbs.,  XIII,  47;  Bau.DhS .,  XX,  I;  XXI,  15;  Ap.DbS., 

I,  10,  28,  9. 


I  HE  MOTHER 


217 


Smrti.1 2  ManiT  says  definitely  that  she  is  a  thousand 
times-  more  honourable  than  the  father. 

The  very  fact  that  the  mother  should  be  worshipped 
at  the  beginning  of  any  and  every  Vedic  Sacrifice  at  once 
gives  her  the  highest  position  as  Guru.3 

Thus  it  is  seen  in  the  pre- birth  Saniskaras,  in  the  after¬ 
birth  Samskaras,  in  the  Aurdhvadehika  rites,  and  in  every 
other  Vedic  rite,  that  the  position  of  the  Mother  is  unique; 
she  is  the  highest  Guru  and  the  rites  performed  by  her  and 
for  her  lead  to  the  same  conclusion. 

CONCLUSION 

Thus  we  have  shown  that  in  Rituals  the  Daughter  holds 
no  less  important  a  position  than  the  son;  the  Wife  and  the 
Husband  hold  an  equally  important  position;  and  that  the 
Mother  holds  a  more  honourable  position  than  the  father. 
On  the  whole,  it  can  certainly  be  said  that  in  no  way  does 
the  Woman  hold  a  less  important  position  than  the  Man 
in  the  Vedic  Ritual. 


1  Gaut.DhS.,  II,  5 1 ,  Yajnavalkya,  I,  35. 

2  II,  145;  cf.  also  225-237;  Iv,  160;  Vasistha,  XIII,  48, 
quotes  the  same  opinion. 

faeTT  I 

11 — *T3*rfl[cTT  I 

3  Par.GS .,  Bom.  Ed.,  p.  512,  1,  15. 
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Appendix  I 

The  Sister 

In  this  section  on  the  Daughter,  it  is  only  meet  to  say 
something  about  the  woman  as  Sister.  It  is  true  that  we 
Jo  not  get  copious  informations  about  the  Sister  from  Vedic 
Literature,  particularly  from  the  ritualistic  point  of  view. 
Still,  the  little  that  we  get  is  sufficient  to  throw  a  Hood  of 
light  upon  the  position  of  the  Sister  in  ancient  India. 

In  the  Vedic  Ritual  Literature,  we  do  not  get  any  rite 
of  the  type  of  Bhratrdvitlya  as  observed  in  Bengal  to-day 
(popularly  known  as  Bhaiphomta).  Even  then,  sweet 
strong  relationship  between  the  brother  and  the  sister  is 
manifest  from  the  Vedic  Literature.  The  Vedic  Literature 
records  dissensions  among  sisters1  and  also  among  brothers2 
but  there  is  no  such  record  about  any  dissension  between  a 
brother  and  a  sister. 

The  word  Bluatr  is  derived  from  Bhr,  to  maintain  and, 
therefore,  it  means  the  maintainer  of  the  sister.  The 
etymological  significance  of  this  word  is  amply  borne  out 
by  the  Vedic  Literature.3  Both  the  Sruti  and  the  Smrti 
are  unanimous  that  a  brotherless  sister  must  not  be  married. 


i.  AV.  2.  7 .  6  2.  3.  70.  2;  Sat  Bra.  4.  1.  5.  3 

3.  AV.  1.  1 4-  2;  VajSamh.  305 
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The  Rgveda  shows  that  a  brotherless  wife1  was  likely 
to  return  to  her  father’s  family2;  moreover,  a  brotherless 
girl  used  to  roam  about  in  despair  and  was  led  astray.3 
The  AV.  explicitly  states  that  a  brothcrless  sister  is  shorn 
of  all  glory  and  has  nothing  to  boast  of;  she  is  simply 
compelled  to  lead  a  wretched  life.4  Moreover,  it  warns 
everybody  that  a  brotherless  wife  is  bound  to  .  bring  about 
disaster  in  the  long  run.5  On  account  of  the  sin  incurred 
by  marrying  a  brotherless  girl,  the  bridegroom  had  to  pay 
the  father-in-law  a  penalty  of  ioo  cows  and  a  chariot,6 
V  asistha  adduces  Vedic  evidence  regarding  the  undesirability 
of  marrying  a  brotherless  girl  as  she  is  only  likely  to  be¬ 
come  a  substitute  for  son  in  her  father’s  family7.  Yajhaval- 
kya8,  Gautama9,  etc.  are  also  of  the  same  opinion. 

The  Atharva-veda  represents  the  curse  of  the  sister  as 
a  living  being10  and  it  was  terribly  dreaded  by  brothers11. 

1.  Ttf  *rfcT  JfcfW,  etc. 

2.  1.  124.  7. 

3.  =~*T*cT.  |  J  lie  reason  of  their  being  led 
astray  is  that  brotherless  girls  were  not  married. 

4.  WTcfT  | 

5.  3.  8  1  There  was  every  chance  of  their 

becoming  Putrikas  and  staying  with  their  parents. 

6.  SanGs.  1.  14.  16  sinT  ;  Narayana- 

bhasya,  TITT  STcT* 

^T^^f^T^*RTSRTO*I  |  Nirukta  3.5 

7.  17.  16;  cp.  3.  2,  8.  1.  52—53,  STT^cfF  etc. 

9.  1  8.  20,  Tait.  2.  3.  6.  3  10.  2.  10.  1  11.  9.  4.  15 
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In  the  Vedic  Society,  the  Sister  was  considered  indis¬ 
pensable  and  as  a  consequence,  sisters  were  even  adopted. 
Thus,  Panis  adopted  Sarama  as  their  sister.1  In  a  list  of 
close  relations  given  in  the  Chandogya  Upanisad,  the 
brother  and  the  sister  are  placed  together  which  shows  that 
no  other  relationship  can,  according  to  the  Upanisad,  in¬ 
tervene  between  the  two.2  Bhaga  means  the  combination 
of  wealth,  prowess,  fame,  fortune,  knowledge  and  renun¬ 
ciation  of  the  w'orld;  the  sister  is  bhaginl,  because  she  is 
possessed  of  these  all  for  the  brother. 

In  the  Vedic  Literature,  there  is  an  interesting  discussion 
about  the  relative  importance  of  the  wife  and  the  sister  in 
the  family.  According  to  some  seers,  the  sister  was  the 
more  important  of  the  two.  They  advocate  that  in  the  same 
sacrifice,  the  most  important  of  all  the  Vedic  sacrifices,  after 
the  utterance  of  the  Mantra  known  as  “Agni  Grhapati”,  the 
Mantra  called  “Raka”  is  to  be  uttered  and  not  the  one 
entitled  “Devanam  patnlh.”3  Because  “Raka”  represents 
the  sister  and  as  in  the  family,  the  sister  was  more  impor¬ 
tant  than  the  wife,  in  the  sacrifice  also  the  same  must  be 
the  case  and  the  sister  must  be  shown  more  honour  than  the 
wife.  And  therefore,  the  Raka  mantra  must  be  uttered  first 

1.  io.  1 88.  9 

2.  7.  15.  2  S  frcTT*  3T  ^TTcTT' 

TT,  etc. 

3.  cTSTf  TT^T  W5T  sn-*T7  t  | 
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and  then  the  Mantra  “Devanam  patnlh/’and  accordingly, 
the  drinking  of  the  Soma  juice  for  the  sister  must  precede 
that  for  the  wife.  The  Aitareya  Brahmana,  however,  passes 
a  different  opinion.  Though  the  wife  comes  from  outside 
still  the  sister  is  to  be  dependent  upon  her  sister-in-law.1 
“Attna  vai  jayate  putrah”;  and  the  wife  is  the  progenitor 
of  the  self  in  the  form  of  children.  The  husband  prays  that 
he  himself  may  be  her  eleventh  child.2  The  Aitareya 
Brahmana  decides  in  favour  of  the  relative  importance  of  the 
wife,  no  doubt;  still,  it  cannot  be  doubted  that  the 
opinion  of  the  opponent  school  was  a  formidable  one  and 
had  to  be  dwelt  upon  at  length  in  the  work  itself.  Again, 
the  “Raka”  Mantra  must  have  been  given  precedence  in 
those  parts  of  the  country  where  matriarchy  was  the  rule. 


I.  Tl^tTrl  ^fcT  I 

Ait.  Bra.  3.  37  2.  | 
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The  Wife  in  Indian  Literature 

*The  twin  usages  of  polygamy1  and  polyandry  have  both 
been  known  in  India  from  tune  immemorial  in  varying 
degrees.  Brahmanas  have  never  advocated  either  of  this — 
monogamy  being  always  the  ideal.  The  dogmatic  explana¬ 
tions  of  the  Taittirlya  Saniluta,2  Aitareya  Brahmana8  and 
Satapatha  Brahmana4  about  a  man  having  more  than  one 
wife  and  a  woman  having  only  one  husband  draw  our  atten¬ 
tion  to  what  prevailed  in  some  parts  of  the  country  and  not 
what  the  Brahmanas  recommended.  The  unconditional 
union  of  heart  and  soul — serene,  soleman  and  sublime — of 
the  husband  and  wife,5  the  application  of  love-charms  by 
the  wife  for  having  the  husband  as  her  own  and  other 
mutual  solicitations  for  constancy  in  love6  and  the  aspired 


*Tlus  section  was  published  in  the  Indian  Historical  Quarterly, 
Yol.  XVI,  1940,  pp.  70-8. 

1.  RV.  X,  146;  A.V.,  III,  18  (a  charm  for  having  predominance 
over  a  rival  co-wife);  Ait.  Br.  VII,  13  (100  wives);  Sat.  Br.  IV, 
1.  5-  1  ff-  and  Jai.  Br.  III.  12  1  fl:.;  Sapatni  in  St.  Petersburg  Diet.; 
Par.  GS,.  I,  4,  6-10  and  corresponding  passages  in  other  Grhya  and 
Dharma  Sutras.  2,  yi,  6,  4,  3.  3.  Ill,  2y  up 

^4.  IX,  4,1,6.  5.  TTT^T^T 

*JTf%  c<rqfq1%  (Mantra  used  in  the  Caturthikarma) 

Par.  GS.  Ill,  6.  6.  AV„  II,  30,  2,  5;  36,  4  ;  etc. 
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“Cakravakam  samvananam”  mentioned  by  the  Grhyasutras 
in  connection  with  the  marriage,1  Caturthlkarma2  and  the 
Garbhadhana3  cannot  but  lead  to  the  conclusion  that  mono¬ 
gamy  is  the  ideal  of  the  society.  The  Vedic  Literature 
depicts  the  wife  in  the  loveliest  colour4  and  this  is  possible  in 
a  society  where  monogamy  is  the  rule.  She  is  the  absolute 
Master  of  the  household;  as  a  matter  of  fact,  she  is  the 
house.5 

The  incorporation  of  many  non-Aryan  women  in  the 
Aryan  fold  in  some  form  or  other  brought  about  a  social 
revulsion.  In  later  ages  all  the  three  higher  castes  were 
allowed  to  marry  Sudras  and  the  Aryans  themselves 
could  marry  from  castes  lower  to  themselves,  i.e.  a  Brahmana 

could  marry  a  Ksatriya  as  well  as  a  Vaisya  in  addition  to 

a  Brahman!  and  so  on.  The  extensive  performance  of 

rituals  in  which  a  large  number  of  women  including  the 
sacrificed  daughter,  not  to  speak  of  Dasls,  was  given  as 

1.  E.  g.  Baudh.  GS.,  I,  4,  5,  p.  13,  II.  19-20 

2.  E.  g.  Hir.GS.  1,  246;  p.  49'  L  II_I2* 

3.  Hir.GS.,  I,  25,  p.  57.  1.  17.  Also  see  AV.  Xiy,  2,  64. 

4.  RV.  X.  85.  46.  writ  ^  I 

II  All  die  verses  of  X.  85  bear 

testimony  to  this. 

5.  RV.  III.  53.  4,  etc.  Sayana:  | 

’T?*!  i  M^fcr  ‘*r 
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sacrificial  gift,  encouraged  polygamy  which  degraded  Indian 
women  to  the  lowest  abyss. 

The  Supreme  Soul  created  the  first  woman  for  love. 
As  He  found  no  delight  without  her,  He  divided  Himself 
into  two  equal  halves;  as  husband  and  wife  they  became 
one  and  complete  again  and  again.1  From  the  beginning 
the  wife  is  thus  the  equal  half  of  her  husband.  The  husband 
hands  over  the  dust  of  the  foot-print  of  the  cow  to  the  wife 
for  the  increase  of  her  wealth  as  she  is  the  half  of  his  self.2 
In  the  Vajapeya  sacrifice  he  wants  her  to  accompany  him  in 
mounting  the  post  for  Heaven  for  the  same  reason.3  Yajna- 
valkya  says,  the  wife  and  the  husband  are  each  like  half  a 
shell.4  She  completes  him.5  They  are  one  body.  In  the 
Vedas,  the  Smrti  and  the  popular  usage  she  is  declared  to  be 
the  equal  half  of  her  husband,  sharing  equally  the  religious 
merit  or  demerit.7  The  half  of  the  body  of  her  husband 
falls  if  she  takes  spirituous  liquor.8  The  woman  as  wife 
protects  the  society  from  chaotic  conditions.9  The  wife 

i.  Brh.  Upan.  i.  4.  3-  Cp,  17.  2.  Tait  Samh.,  vi.  1.  8.  5. 

p.  148,  Vol.  2,  Weber.  3.  Sat.  Brah.,  V.  2.  1.  10.  p.  434» 
Weber’s  ed.  cp.  also  viii  7.  2.  5.  4.  Brh.  Upan.  1.  3.  4- 

5.  Op.  cit.,  1.  4.  17.  Ait.  Aran.,  1.3.4. 

6.  Manu.,  iv,  184,  ix,  4^.  7-  Brh..  XXV,  46.  Cp.  the 

following  verses:  a  Iso  XXIX.  II. 

8.  Vas.  DhS.,  XXI,  16.  p.  222,  1.  2.  (ASS)  Vaarf'*  ^  ^ 
^TT  9.  MBh.  1.  128;  cp.  also  to  76.  28. 
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makes  the  husband  holy.1  She  opens  the  gateway  to  truth 
tor  her  husband.2  The  wife  is  the  home3  and  as  such,  she 
protects  all  the  four  stages  of  life  by  her  munificence  and 
gracious  help. 

It  is  no  wonder  then  that  the  wife  and  the  husband,  from 
birth  to  birth,  are  reborn  in  the  same  yoni  be  it  human  or 
some  other.  The  Sruti  says  when  the  female  half  of  Praja- 
pati  became  a  cow,  the  male  half  became  a  bull;  when  the 
former  became  a  mare,  the  latter  became  a  stallion;  when 
the  former  a  she-ass,  the  latter  a  he-ass.4  As  they  are  two 
equal  halves,  in  some  births  the  wife  becomes  the  husband 
and  in  some  others  the  husband  becomes  the  wife.  He  who 
performs  the  cremation  of  his  wife  with  the  Agnihotra 
becomes  the  wife  and  his  wife  becomes  the  husband  in  the 
following  birth;  if  a  respectable  wife  dies  before  the  husband 
as  a  consequence  of  the  insults  done  her  by  the  latter,  she 
becomes  the  husband  and  he  the  wife  for  three  lives  to 
follow.5  King  Puranjana  was  capable  of  transforming  himself 
into  VaidarbhT  by  virtue  of  his  deep  devotion  to  his  wife.6 
The  view  of  the  wife  and  the  husband  being  one  person  and 

i.  Tait  Brail.  2.  2.  2.  6,  I 

3.  RV.  X.  85.  24,  vm  ^  1 

4.  Brh.  Upan.,  1.  4.  4,  ¥T  -jtTthWH  Ws  etc. 

3.  Gobll.  Srnr.,  Ill,  13.  ¥5  HT^TT  ^fcTfTiaTfW  cl  T  | 

o.  Bha.  Pur.,  iv.  26.  22. 
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two  equal  halves  with  equal  rights  is  also  upheld  by  the 
principles  laid  in  the  Sraddha  ceremonies,  particularly,  the 
Sapindikarana. 

As  against  the  above  passages,  Attisayana1  goes  so  far  as 
to  say  that  the  woman,  far  from  having  equal  right  with 
man,  has  no  right  (Adhikara)2 *  at  all  to  sacrifices.  He  says, 
the  word  in  the  text 

refers  to  a  man  only;  the  woman  is,  therefore,  excluded. 
Moreover,  the  wife  is  “nirdhana — without  any  property;”  so 
she  cannot  have  any  right  over  the  sacrificial  staff  required 
for  the  proper  performance  of  the  sacrifice.  The  wife  is 
herself  a  property  as  she  is  sold  by  the  father  and  purchased 
by  her  husband.  Whatever  she  may  earn  by  means  of  spin¬ 
ning,  etc.,  belongs  to  her  husband;  as  she  is  dependent, 
she  cannot  independently  work  for  herself  and  acquire 
property  thereby.  A  property  cannot  be  said  to  have  posse¬ 
ssion  of  other  property;  so  as  she  has  no  possession  over  the 
sacrificial  materials,  viz.,  the  wheat,  the  rice,  etc.,  she  cannot 
have  any  right  to  offer  sacrifices. 

But  this  view  is  not  tenable,  as  the  masculine  gender  in 
^R-^R  is  not,  however,  intended  to  designate  males  only, 

1.  Jann.  NMV.  on  Jaim.  NM.,  6.  i.  6.  p.  303.  ASS.  Vol.  24, 

Poona,  1823.  Cp.  jaim.  NMV.  (iv.  1.  3)  of  Madhavacarya,  ed  by 
Goldstuecker  and  Cowell,  London  (Truebner  &  Co.),  1886,  p,  232. 
Jaimini,  f^srf^qf^srrq;  1 

2.  qa  rmft  \  wmWcrt 

^Tf*T«refwT:— Madhavacarya,  4 
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the  class  Man  being  indicated.  It  means  “q:  ^TJ5fSTTi:  ^ 

—  one  who  aspires  to  Heaven  should  sacrifice.”  As  a  woman 
certainly  longs  for  heaven,  she  is  also  entitled  to  offer  the 
sacrifice.1 

According  to  Jaimim,  the  wife  cannot  be  said  to  have 
any  claims  to  property;  she  does  not  possess  riches,  as  she 
does  not  want  to;  but  whenever  necessary,  she  may  justly 
claim  her  share  in  the  property — I2 * 4  When 
she  is  married,  she  is  assured  that  she  will  never  be  deprived 
of  her  common  rights  to  Religion,  Wealth  and  Love.  Accord¬ 
ing  to  Yajmkadeva,  she  has  certainly  the  right  of  possession 
over  the  property  acquired  by  means  of  her  personal  labour 
and  that  awarded  by  her  father,  brother,  etc.;  and  the  pro¬ 
perty  earned  by  her  husband  is  the  common  property  of  the 
wife  also. 

It  is  not  right  that  the  wife  is  sold  and  purchased 
like  a  chattel.  The  selling  of  a  daughter  is  severely  con¬ 
demned  in  Brahmanic  Literature.  The  passages,  viz. 

^ITT  etc.,  which  Aitisayana  seems  to  refer 

i.  Cf.  Jaimini  6-  1-7,  Nyayamala  on  Jaim.  6-1-6  ff.  f^^T. 

l  ^\*cr : — ¥ l . cr^Tfn^'*!  ^<9$- 

ll”  See  pp.  304-305 

and  ed..  Anandasrama  ed,,  1916.  See  also  Mimarnsa-darsana, 
Anandasrama  ed.,  1 93 2 ,  p.  1357  L  2-  Jaimini  6.  1.  13,  see 

also  Mimanisa-darsana,  op.  cit.,  p.  13^°-  3-  SankSS.  1.  14.  16. 

4.  VasDhS.  1.  32.  Cf.  AsvSS,  1.  6.  1.  Baudh.  DhS.  1.  20.  4, 


etc. 
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to,  do  not  refer  to  the  selling  of  the  daughter  or  the  purchase 
of  the  wife.  The  price  of  objects  for  sale  always  varies;  it 
can  never  be  permanently  fixed,  but  in  the  passages  mention¬ 
ed  above  the  price,  if  it  be  price  at  all,  is  always  the  same, 
be  the  girl  qualified  or  not,  beautiful  or  ugly.  As  regards 
the  first  passage,  Gargya  Narayana  says  the  direction  would 
apply  only  in  those  cases  where  the  girl  has  no  brother.  The 
second  passage  refers  to  a  particular  kind  of  marriage  and  can 
therefore  never  be  a  general  rule.  And  so  on.  There  are 
direct  statements  in  scriptures  regarding  the  possession  of  the 
wife  over  property.1 

By  means  of  love  she  offers  the  sacrifice;  she  has  her 
prowess  in  Love;  by  means  of  Love  she  takes  possession  of 
the  wealth  in  her  husband’s  house. 

Katyayana2  also  says,  i.e.  the  woman  also 

has  the  right  to  sacrifice  because  there  is  no  particularisation. 
Karkacarya,3  commenting  upon  the  <F£?T,  says  in 

is  an  uddisyamana  visesana;  and  because  of 

viddhisamsparsabhava,  the  number  and  gender  are  not  signi¬ 
ficant  (avivaksita).4  Yajnikadeva5  also  argues  in  the  same 
way  as  Karka  and  comes  to  the  same  conclusion  viz.,  the 

i.  Compare  the  Commentaries  on  KatSS.  i.  i.  7.  For  DhS. 

ApDhS.  11.  1 4.  9;  Gau  DhS  18,  21.  etc.  2.  Aauta-sutra, 

1  •  1 '  7*  5*  3*  $ee  P-  5*  Chowkhamba  edition. 

4.  For  the  vivaksa  in  the  number  and  the  gender,  compare  the 

dictum  ‘Pasum  alabheta.  5.  P.  8,  Weber’s  edition  of  KatSS. 
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woman  has  every  right  to  perform  sacrifices.  He  gives  an 
alternative  explanation  to  say  that  in  Katyayana’s 

may  mean  as  there  is  no  difference  in 

longing  for  heaven,  i.e.,  as  both  of  them  equally  desire  for 
heaven.”1  The  conclusion  is  that  the  woman  is  also  entitled 
to  perform  sacrifices. 

The  riaht  of  the  wife  to  offer  sacrifices  for  the  acquire- 
ment  of  religious  merit  is  also  established  by  scriptures. 
‘‘(He)  initiates  the  sacrificer  with  the  girdle  (mekhala), 
the  wife  with  the  tie  of  the  yoke  of  a  plough,2  “the  wife 
in  the  iron,3  “the  wife  in  the  Garhapatya  silently”4 5  etc., 
show  what  particular  rites  the  wife  has  to  observe  and  with 
what  ends. 

The  wife  is  entitled  to  offer  sacrifices,  but  can  she  offer 
them  in  her  exclusive  personal  rights?  A.  woman  is  entitled 
to  perform  sacrifices  alone  so  long  as  she  is  alone.  Thus,  a 
maiden  walks  round  the  sacred  fire  in  the  Sakamedha  foi 
having  a  suitable  husband.  When  the  Phalguna  Full-moon 
enters  UttaraphalgunI,  she  offers  a  furnished  bed  to  a 
Brahmana  for  having  a  suitable  husband.  In  the  Horse- 

1 .  Compare  in  this  connection  Jaimini’s  Sutra  I 

2.  See  sections  on  the  Diksa.  Tait  Samh.  6.  i.  3 

^^fcT,  I  See  also  KatSS.  1.  1 .8— ^Tc£  II 

3.  Patni  Lohe-KatSS.  7.  4.  34.  4.  Patni  ca  Garhapatye 

tusnim,  op.  cit.,  5.  5.  36.  See  also  2  7.  4. 

5.  Visnu,  XC.  7-8,  Unav.  Samh.,  p.  no. 
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sacrifice  she  puts  pearls  into  the  manes  of  the  horse.1 
Yearning  for  Narayana,  Vedavatl  devotes  herself  to  dreadful 
ascetic  vows  and  in  her  later  birth  nets  him.2  Sati,  daucdi- 
ter  of  Daksa,  undergoes  penances  for  Siva,  goes  to  Himavat- 
pura  and  advises  Haimavatl  to  worship  Siva.3  Rukmini 
worships  Uma  in  her  maidenhood;  Krsna  abducts  her  while 
she  is  returning  from  her  place  of  worship.4  A  widow 
can  also  perform  some  rites  as  we  have  shown  in  our 
section  on  the  widow. 

The  brahmavadinls  who  do  not  even  marry  for  obser¬ 
ving  religious  practices  are  certainly  entitled  to  offer 
sacrifices.5 

The  wife  is  not,  however,  entitled  to  do  so.  The  wife 
and  the  husband  are  mutually  dependent  in  sacrificial 
matters;  in  the  same  rite  the  husband  is  to  perform  some 
part,  the  wife  the  corresponding  counterpart.  Thus,  in  the 
Darsapurnamasa  while  she  looks  at  the  sacrificial  ghee,  he 
is  to  bind  together  kusa  grasses.  Now,  if  the  wife  or  the 
husband  intends  to  celebrate  the  sacritice  individually,  the 
sacrifice  cannot  be  properly  performed  as  the  absence  of 

i.  SatSS  Vol.  V.  p.  238,  1.  1-2,  Cf.  ApSS,  XX.  15,  Vol.  III. 

p.  159.  2.  Ramayana  7th  Book  (Uttarakanda),  17th  Sarga. 

3.  The  Pauranic  legend,  as  given  in  Kil  P.  1.  8.  Cp.  Mahasveta 

etc.  practising  austere  penances.  4.  The  famous  story  of  the 

Har  V.  5.  Sams-RM.  Vol.  I,  p.  ,66.  ,.  6.  Cp.  the  appelatiom 
Kathis,  Bahvrcis,  etc.  referred  to  above. 
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either  of  them  would  involve  in  the  sacrifice  an  improper 
procedure.  Neither  the  wife  nor  the  husband  should  try 
to  have  the  other’s  part  of  the  sacrifice  performed  by  select¬ 
ing  a  substitute.  The  performer  of  the  sacrifice  reserves 
this  power  of  selection;  he  may  select  a  Hotr,  Udgatr, 
Brahma,  Adhvaryu  or  any  other  person  in  connection  with 
the  sacrifice.  But  no  selection  in  the  case  of  the  wife  and 
the  husband  is  possible.  The  husband  is  to  be  the  Yajna- 
svamin  while  his  wife  the  Yajhasvamim.  The  dictum 
also  shows  that  the  wife  and  the  husband 
are  to  offer  together.  By  saying  ^cTT  it  is  meant 

that  both  Agni  and  Soma  are  to  be  worshipped  but  as  their 
attribute  godliness  “Devatatva"  is  common,  “Devata”  is 
purposely  kept  in  the  singular;  similarly  by  saying 

it  is  meant  that  both  the  wife  and  the  husband  are 
to  offer  the  sacrifice  together  as  they  have  a  common  right. 
A crain  at  the  time  of  their  marriage,  their  common  possession 
of  property  is  declared.  The  expenses  to  be  incurred  in  the 
sacrifice  must  be  borne  by  both  of  them.  In  no  circumstan¬ 
ces  is  the  husband  or  the  wife  entitled  to  divide  property;  so 
no  occasion  for  celebrating  a  sacrifice  separately  should  really 
arise.  The  scriptures  directly  declare  that  the  wife  should  not 
be  deprived  of  her  rights  regarding  Religion,  Wealth  and 

Love. 

The  Scriptures  furnish  us  copious  evidence  regarding 
the  joint  sacrifice  of  the  husband  and  the  wife.  They  per¬ 
form  sacrifices  together  and  pray  to  their  gods  so  that  they 
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may,  with  their  daughters  and  sons  by  their  side,  reach  the 
full  extent  of  life.1  They  with  one  heart  and  soul  offer  obla¬ 
tion  to  and  worship  their  beneficent  god  Agni.2  They  with 
uplifted  ladle  serve  together  their  God  Indra  and  the  latter 
in  his  turn  profusely  blesses  them.3  They  together  pour 
their  presents  to  Indra  in  order  to  win  a  stall  of  lane.4 
They  with  their  hearts  knitted  together  with  the  thread  of 
love  wax  old  in  their  devotion  to  seek  Agnl.°  They  of  one 
accord  press  out  and  wash  the  Soma  juice *and  invoke  their 
god  to  approach  them.6 

The  Sanipatniya  prayer  declares  that  the  wife  and  the 
husband  acquire  religious  merit  in  common  and  enjoy  toge¬ 
ther  undecaying  light  in  heaven.7  Katyayana8  also  recog¬ 
nises  their  common  acquirement  of  religious  merit  when  he 
says,  or  only  the  attendants  (are  to  be 

*See  also  Manu  5,  53,  511%  ^  3cT' 

See  Panini  4.  1.  133  ■y^STqiff.  KatSS.  Sutra  103  Chow.ed., 

p.  47.  Not  to  speak  of  the  life-time  of  the  wife,  even  after  her 
death  the  widower  cannot  appoint  a  substitute  for  her  ;  for  detailed 
information  :  Karka’s  commentary  on  the  above. 

1.  RV.  VIII.  31,  8.  2.  RV,.  I,  72,  5.  3  RV.  I,  83,3. 

4.  RV.  I,  131,  3.  5.  RV.  V,  43,  15.  6.  RV.  VIII,  31. 

7.  Mait  Samh.,  1.  4.  3  (p.  51.  4).  Cp.  1.  4.  8  (p.  56,  10). 

Kath  Samh.,  5.  4  (p.  46).  Tait.  Brah.,  3.  7.  5.  1 1.  ApSS.,  1.3.  5. 

5.  7.  8.  KatSS.  20.  8.  24  :  ^375?%%  M-nrt  ^rfcr  |  20.  8.  26: 

^ttY 1  20.  8.  26:  ^rwrftr^TTTfqciTTg'T^  1 

20.  8.  27:  1 
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awarded  as  sacrificial  fee  in  the  Asvamedha  sacrifice  after 
Udavasanlya)  as  others  (i.e*,  wives  and  the  maiden  daugh¬ 
ter)  obtain  religious  merit.  Karka  says  that  the  wife  cannot 
ofive  the  husband  as  sacrificial  fee;  so  the  sacrificer  also 

aD 

cannot  give  his  wife  away  :  their  possession^  gift  and  acquire¬ 
ment  of  merit  are  in  common  and  nobody  is  entitled  to  give 
the  other  away  as  sacrificial  fee. 

When  the  match-makers  come  in  to  select  a  girl,  they 
say  expressly  that  the  hand  of  the  girl  is  sought  by  them 
for  such  and  such  of  such  and  such  family  in  order  that  he 
may  have  children  by  her  and  offer  sacrifices  with  her.1 
The  Vedas,  as  cited  by  Mann,  declared  that  the  religious 
rites  are  to  be  performed  by  the  husband  together  with  the 
wife.2  In  commenting  upon  the  Prajipatya  form  of  marri¬ 
age  which  ordains  that  the  husband  and  the  wife  are  to 
perform  religious  duties  together3,  Haradatta  commenting 
on  AsvGS.4  points  out  that  in  all  other  forms  of  marriage 
too  such  duties  are  to  be  performed  together,  but  here  the 
emphasis  lies  on  the  fact  that  those  who  are  married  accord¬ 
ing  to  the  Prajapatya  form  are  to  lead  household  life  up  to 


1.  Winternitz,  Altindische  Hochzeirsrituell,  p.  4 o. 

2.  IX.  36,  Baudh.  Dhs  1.  7.  15.  10  and  Govinda’s  commentary. 

3.  Cf.  Gau.  DhS.  IV.  7.  Nar.  DhS.,XII.  40.  Man.  DhS.  HI. 

30  Yajn.,I,  60.  In  connection  with  Brahma  form,  Ap.  DhS. 
1 1.  1 1.  17.  4.  Trivandrum  cd.,  p.  21,  sutra  13. 
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the  end  of  their  life.1  In  enumerating  the  forty  sacraments, 
Gautama2  uses  the  following  -words  instead  of  the  word 
Vivaha  or  any  of  its  synonyms — “The  taking  of  a  help¬ 
mate  for  the  fulfilment  of  the  religious  duties.”  The  word 
“Sahadharmim”  is  extremly  significant  in  this  connection. 

Visnu3  says  the  wife  should  observe  the  same  vows  as 
her  husband.  Manu,4  Visnu,5  and  the  Brhaddharmapurana6 
have  the  same  couplet  saying  that  the  wife  should  not  per¬ 
form  sacrifices,  observe  vows  and  fast  separately.  They7j 
think  her  highest  duty  is  to  act  according  to  his  directions 
and  should  not,  therefore,  observe  vows,  etc.  (against 
his  will). 

Similarly,  the  husband  too  cannot  perform  any  sacri¬ 
fices  or  observe  vows  without  the  wife.  In  all  the  reli¬ 
gious  observances  the  wife  sits  on  the  right  of  her  husband 
except  in  the  consecration  (abhiseka)  and  the  washing  of 
Brahmana’s  feet  in  which  she  remains  on  the  left — says 


£ 

I.  cTSTTSm 

fjrifrr:  n  2.  DhS.  VIII.  16. 
3.  Ch.  XXV.  2.  Unav.  Samh.  p.  63.  Yyasa,  Ch.  III. 
“Samanavratavrttih”  4.  v-  66.  (Nir.  Ed.,  p.  203,  1.  30 — 31). 

5.  Ch.  XXV,  15.  UnavSamh.,  p.  66.  10. 

6.  Brhad  DhP.  p.  317.  81.  1.  7.  Visnu,  op.  cit.,  si.  1 6. 

Cf.  :  Brahma  V.  P.  Srikrsnajanmakhanda,  M.  Tarkaratna’s  ed., 
p.  133.  1.6-7.  Atri.  si.  137,  Smr.  Samu.,  p.  15.  1.  5-6. 
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Bliatta  Gopinatha1:  Kacjayanar  says  both  the  husband  and 
the  wife  should  sit  on  the  west  of  the  fire,  the  wife  being  on 
the  right  of  the  husband.  According  to  Atri3  also  the  wife 
should  be  on  the  tight  of  the  husband  in  Sraddhas,  sacrifices 
and  marriage.  Vrddhaharlta4  says  the  wife  is  the  mantra; 
so  it  is  certain  that  as  without  the  mantra,  so  without  the 
wife  the  sacrifice  cannot  be  performed.  Even  after  her  death 
the  husband  is  required  to  make  an  image  of  her  with  kusa 
grasses  m  order  that  he  may  offer  in  the  fire  raised  from  the 
previous  fire  with  which  she  was  cremated,  the  Agnihotra 
and  Pancayajnas  as  before.5  Sayana  in  his  Commentary  on 
Ait.  Bra.  interprets  the  passage  recommending  the  perform¬ 
ance  of  Agnihotra  by  a  widower6  in  the  above  light  and 
refers  to  the  rule  of  three  debts.  Kacyayana7  refers  to  the 
substitution  of  the  golden  image  of  Slta  by  Rama  for  his 
exiled  wife  and  makes  the  rule  that  a  widower  should  have 
his  wife’s  substitute  in  order  that  he  may  perform  the  Vedic 
sacrifices.  So,  alive  or  dead,  the  wife  is  always  with  her 
husband  dur  ng  the  performance  of  their  sacrifices. 


i.  Upod.,  p.  40,  1.  48;  also  p.  64,  1.  1.  1-2  see  also  his 

SamsRM.,  p.  13,  1.  1.  1-2.  2.  Srautasutra,  193. 

3.  SI.  138  Smr.,  Sam.,  p.  15,  1.  8. 

4.  Smr.  Siam.,  p.  325.  si.  15,  *RTT:  TCT:  H 

5.  Vrddhaharita  XI,  1 13-1 15.  Smr.  Sam.,  p  349.  Otherwise 
the  husband  is  to  become  a  monk  or  to  marry  again, 

6.  VII.  9.  Kaus-Br„  XXXII.  8.  7.  ChandP.  Ill,  9. 
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The  Padmapurana8  says  the  sacrifices  of  a  person  having 
no  wife  are  useless.  The  wife  is  the  highest  religion  and  in 
the  three  worlds  there  is  no  other  Dharma  like  her  for  the 
husband.  Krkala,  otherwise  an  ideal  religious  Personality,  is 
abused  by  Dhanna  (Religion  personified)  as  naradhama 
(worst  among  men)  and  caura  (thief)  because  he  was  not 
accompanied  by  his  wife  Sukala  during  the  Sraddha  offered 
by  him  to  his  parents.  The  wife  is  the  head  of  domestic 
rel  igion.  Without  her  there  can  be  no  religion  at  all. 

J  D 


8.  Bhumikhanda,  p.  22  i,  i.  n  f;  pp.  243-244  of  the  ASS.  ed. 
*!Tf%  HT'STtg'^t  efts?  I  *rT^t 

II  W  ^T^Tfq  I 

s* II  »rr*ifa-*r  eftsj*  ^t1%  | 

cTTT^rT'ST  ^  II  ^ 

1  wr*rnW  ^  f€wfcr  u 


Appendix  C 

Additional  Note  on  the  Chief  Wife 

If  the  fire  goes  out,  it  is  the  first  wife  who  is  to  rekindle 
it.  She  should  on  the  preceding  day  take  her  food  in  the 
day  time,1  observe  brahmacarya  and  silence,  wear  silken 
garments2  and  towards  sunsec  enter  the  Garhapatya  house 
from  the  south  and  seat  herself  to  the  right  of  her  husband, 
both  facing  the  east.  At  the  beginning  of  the  sacrifice, 
when  the  Adhvaryu  offers  both  the  Arams  to  the  sacrificer, 
he  places  the  upper  one  on  lus  own  lap  and  hands  over  the 
lower  one  to  her  which  she  similarly  places  on  her  own  lap.3 
During  the  night  she  keeps  awake  with  her  husband  to  keep 
up  the  fires.4 

If  a  co-wife  is  left  at  home,  the  wife  may  leave  the  fires 
in  charge  of  her,  but  that  would  mean  that  the  co-wife 
would  be  simply  a  representative  of  the  wife  and  nothing 
more  than  that.  Certainly  the  wife  should  take  away  the 
fires  with  her5  if  it  is  not  simply  impossible  for  her  to  do  so. 

i.  Sat.  Br.,  II.  i,  4.  i.  2-  Sat.  £S  ,  vol.  II.  p.  52C  I-  27* 

3.  Kat.  SS.,  Chow.  HJ„  p.  298  Sutras  307-308;  Sat  SS.,  vol. 

II.  p.  535,  l  3.  4-  Sat.  Bi.  II,  I,  4»  7* 

3.  Sat.  SS.,  vol.  I,  p.  358,  1.  1 1,  ft.;  note  particularly  the 

remark  of  the  Scholiast  “Bahubharyasya  ekaya  saha  bhave’pi  na 
dosah”;  also  vol.  II,  p.  544  “Bahubharyasya  ekasya  api  sannidhau 
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Paddhatis  :  — 

(1)  Baudhayana  Paddhati  of  Kesavasvamin  (B.YV.), 

(2)  Bhava  deva  Paddhati  (SV). 

(3)  Biresvara’s  Paddhati  (S.V.) 

(4)  Brahmanabala’s  Paddhati  (B.^V.) 
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Paraskara  Grhya  Sutra  (W.YV.). 

(7)  Samskarapaddhati  (B.  YV). 

(8)  Trivediyakriyakandapaddhati. 

(9)  Yamkadeva’s  Paddhati. 

Padmapurana : — Ed.  by  T.  Kavyatlrtha,  Calcutta,  1914-19. 

Pancavimsa  Brahmana  :  — Ed.  by  Anandacandra  Vedantava- 
gisa,  Y  Bib.  Ind.,  Vol.  62,  Calcutta,  1870-74. 

Panini:  Astadhyayi  : — Ed.  by  Pandita  Devendranath 

Sarma  with  the  commentary  Prabha,  Calcutta,  1920. 
See  also  SiddhantakaumudI  and  Balamanorama. 

Paraskara  Grhy  Sutra: — Ed.  by  Mukundapanta,  Kasi  Sans¬ 
krit  Series,  Vo.  2,  Banaras,  1920;  also  Ed.  by  Mahadeva 
Gangadhara  Bakra  with  the  commentaries  of  Karka, 
Jayarama,  Harihara,  Gadadhara,  and  Visvanatha,  and 
with  several  Appendices  variously  named.  Bombay, 
1918;  also  by  several  Benares  Pandits  with  the  four 
commentaries.  Benares,  1903;  Surras  trans;,  S.  B.  E., 
Vol.  XXIX  (se  'eral  sections  have  been  omitted  in  the 
translation). 
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Parisesakhanda — Vol.  VI  o£  Hemadri’s  Caturvargacinta- 
mani,  Bib.  Ind.,  Ed. 

Patanjali : — Mahabhasya.  Benaras  Edition,  1910. 

Pischel  &  Geldner : — Indische  Studien  (see  Geldner),  3 
vols.,  Stuttgart,  1889,  etc* 

Prajapati-Smrti : — Smrtlnam  Samuccayah,  pp.  80-98. 

Prayogaratna  of  Narayana  Bhatta  : — Nirnayasagara  Edition, 
Bombay,  1915. 
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Rudraskanda  : — See  Khadira  Grhya  Sutra. 

Samaveda,  the:  —  ed.  Ramasvarupa  Sarman.  Moradabad,  1927. 

Samavidhanabrahmana  : — Ed.  by  Pandita  S.  Samasrami  in 
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Burnell  with  English  transliteratiod,  London,  1873. 
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(6)  Samaveda. 

(7)  Taittirlya  Samhita. 
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Sankha  Smrti : — Smrtlnam  Samuccayah,  pp.  374-395,  and 
Unaviriisati  Samhita,  pp.  406-427. 

Sankhayana  Aranyaka :  —  Ed.  by  S.  Pathaka,  A.S.S.,  No.  90. 
Sankbayana  Brahmana: — See  Kausltalu  Brahmana. 
Sankbayana  Grhya  Samgraha  of  Pandit  Vasudcva: — -Ed.  by 
Somanathopadhyaya;  Benares,  1908. 

Sankbayana  Grhya  Sutra  with  extracts  from  the  commentaries 
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H.  Oidenberg,  Ind.  St.,  Vol.  XV;  Sutras  only  trans. 
into  English  by  the  same  author  in  S.B.E.,  Vol.  XXIX. 
See  also  Kausltaki  Grhya  Sutra. 

Sankhayana  Srauta  Sutra,  together  with  the  commentaries  of 

Anartlya,  son  of  Varadatta  :  — Ed.  by  A  Hilisbrandt  in 
Bib.  Ind.,  1  888ff. 

SarvanukramanI  of  Katylyana :  — Ed.  by  Pandit  Y.  Pathaka, 
Benares  1893,  etc. 
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Ind.,  N.  S.  Vol.  145,  1900,  etc.;  also  by  Weber  with 
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Sayana’s  commentary,  The  White  Yajurveda,  Vol.  2, 
Berlin,  1859;  trans.  by  J.  Eggeling  in  S.B.E.  Vols.  XII, 
XXVI,  XU,  XLIII  and  XLIV. 

Satyasadha  Grhya  Sutra,  with  the  commentary  of  Matrdatta: 

Vol.  VII  of  Satyasadha  Srauta  Sutra. 

Satyasadha  Srauta  Sutra :  — A.S.S.,  No.  53,  1  o  vols.  Vol.  1  : 
First  three  Prasnas  with  the  VaijayantI  of  Mahadeva. 
Vol.  II:  Prasnas  IV-VI  with  the  VaijayantI  of 
Mahadeva.  Vol.  Ill:  Prasnas  VI I-VIII  with  the  Jyotsna 
of  Goplnatha  Bhatta. 

Saunakakarika : — MS.  No.  4785,  Buehler  61,  I.O.L. 
Schrader  :  — 

fl)  Prehistoric  Antiquities  of  the  Aryan  Peoples* 
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Jevons  from  the  author’s  original  “Sprachverglei- 
chung  and  Wigeschichte”). 

(2)  Reallexicon  der  Indogermanischen  Aitertums- 
kunde,  Strassburg,  1901. 
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(1)  Ind.  Literatur  Und  Kultur,  Leipzig,  1887. 

^2)  see  Kathaka  Samhita  and  Kapisthala  Samhita. 

SiddhantakaumudI :  — Balamanorama  Edition. 

Skandapurana  : —Bangavasi  Edition  in  7  vo)  s.  Calcutt,  1911' 

Smrticandrika  of  Devanabhatta : — Myso  e  Edition,  4  vols., 
G.  O.  L.  S.,  No,  52,  Mysore,  1914. 
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Smrtlnam  Samuccayah  : — A.S.S.,  Vol.  48,  Poona,  1905. 
Smrcyarthasara  : — A.S.S.,  Vol.  70,  Poona,  19. 
Sraddhagranthas :  — 

(1)  Sraddhakalpa :  see  Gobhilaparisista. 

(2)  Sraddhakalpa  L.  Vol.  VII  of  Hemadri’s  Catur- 
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(3)  Sraddhakanda  :  Vol.  IV  of  Smrcicandrika,  see 
Smrticandrika. 

(4)  Sraddhakasika  of  Krsna  Misra,  published  in  the 
Bombay  Edition  of  the  Paraskara  Grhya  Sutra. 
See  Paraskara  Grhya  Sutra. 

(5)  Sraddhakriyakauiniidl  of  Govindananda,  Ed.  by 

Pandita  Kamalakrsna  Smrtibhusana  :  Bib.  Ind., 
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(6)  Sraddhamanjari  by  Vapubhatta  Mabadeva  Kel- 
kar}  A.S.S.,  Vol.  59,  Poona,  1907. 

(7)  Sraddhamayukha  of  Nilakanthamimamsaka 
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(8)  Sraddha  Sutra  of  Paraskara:  with  Karka’s  Com¬ 
mentary:  Bombay  Edition  of  Paraskara’s  Grhya 
Sutra. 

(9)  Sraddhasutrakandika :  published  in  the  Bombay 
Edition  of  Paraskara  Grhya  Sutra. 

(10)  Sraddhasutrapaddhati  of  Gadadhara  Diksica  :j 
pubhsht  d  in  the  Bombay  Edition  of  Paraskara 
Grhya  Sutra. 
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(11)  Sraddhatattva :  Serampore  Edition  of  Raghu- 
nandana’s  Astavimsatititattva;  also  separately 
Ed.  by  Pandit  Hrisikesa  Sastri,  Calcutta,  1909- 
10. 

(12)  Sraddhaviveka  of  Rudradhara  Mahopadhyaya 
Bombay,  18,  Oblong. 

(1^)  Sraddhavivekasamgraha  of  Sulapani, 

Calcutta,  1880. 

Stenzler,  A.  F.: — Grhyasutrani  (Indische  Hausregeln), 

Z.  D.  M.  G.,  Ed.  III-IV. 

.Sulapani:  — See  Sraddhavivekasamgraha. 

Sutras :  — 

(a)  for  Dharmao,  see 

(1)  Apastamba  Dharma  Sutra. 

(2)  Baudhayana  Dharma  Sutra. 

(3)  Gautama  Dharma  Sutra. 

(4)  Vasistha  Dharma  Sutra. 

(b)  For  Grhyao,  see 

(1)  Apastamba  Grhya  Sutra. 

(2)  Asvalayana  Grhya  Sutra. 

(3)  Baudhayana  Grhya  Sutra. 

(4)  Bharadvaja  Grhya  Sutra. 

(5)  Drahyayana  Grhya  Sutra  (same  as  Khadira 
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Sutras :  —  Contd. 

(6)  Gobhila  Gthya  Sutra. 

(7)  Hiranyakesi  Grhya  Sutra  (same  as  Satyasadha 
Grhya  Sutra). 

(8)  Jaimiiuya  Grhya  Sutra. 

(9)  Kathaka  Grhya  Sutra. 

(10)  Kausika  Sutra. 

(11)  Kausltaki  Grhya  Sutra  (same  as  Sankhayana 
Grhya  Sutra). 

(12)  Khadira  Grhya  Sutra  (same  as  Drahyayana 
Grhya  Sutra). 

(13)  Manava  Grhya  Sutra. 

(14)  Paraskara  Grhya  Sutra. 

(15)  Sahkhyana  Grhya  Sutra  (same  as  Kausltaki 
Grhya  Sutra). 

(16)  Satyasadha  Grhya  Sutra  (same  as  Hiranyakesi 
Grhya  Sutra). 

(17)  Vaijavapa  Grhya  Sutra  (a  few  quotations  only 
available). 

(18)  Vaikhanasa  Grhya  Sutra. 

(19)  Varaha  Grhya  Sutra. 

(20)  Also,  various  Grhya  Samgrahas  and  Parisistas. 

(c)  For  Srauta0,  see 

(1)  Apastamba  Srauta  Sutra. 

(2)  Asvalayana  Srauta  Sutra. 

(3)  Baudhayana  Srauta  Sutra. 
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(4)  Drahyayana  Srauta  SGtra  (as  available  in 
quotations  in  the  printed  Edition  of  Latyayana 
Srauta  Sutra). 

(5)  Kathaka  Srauta  Sutra  (a  few  quotations  only 
available  in  Weber’s  Edition  of  Katyayana 
Srauta  Sutra). 
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Taittirlya  Brahmana : — Ed.  by  R.  Mitra,  Bib.  Ind.  O.  S., 
Vol.  31,  1  £55-70;  also  the  Mysore  Edition. 

Taittirlya  Samhita ;  —  Ed.  with  Sayana’s  commentary  in  Bib. 
Ind.,  1860-1899;  trans.  into  English  by  A.  B. 
Keith,  H.  O.  S.,  Vols,  18,  19;  1914. 

Talavakaropanisad : — S.  B.  E.,  Vol.  1. 
Tandyamahabrahmana  (see  Pancavimsa  Brahmana). 
Trivedlyakriyakandapaddhati :  — Ed.  by  Syamacarana  Kavi- 
ratna,  Calcutta,  1887. 

Unavimsati  Samhita: — Ed.  by  Pancanana  Tarkaratna, 
Calcutta.  1903. 
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Upodghata  of  Bhatta  Gopinatha :  —  A.  S.  S.,  Vol.  94, 
Poona,  1924. 

Vaijavapa  Grhya  Sutra: — (see  under  Sutras  ‘Grhya’). 

Vaikhanasasmartasutra  : — consisting  of  the  Grhya  and 
Dharma  Sutras: — Ed.  by  Dr.  W.  Caland,  Bib.  Ind., 
1929. 

Vaitana  Sutra: — Ed.  and  trans.  into  German  by  R.  Garbe 
in  two  separate  vols.,  London-Strassburg,  1878;  also 
trans.  into  German  by  W.  Caland,  Amsterdam,  1910. 

Vajasaneyi  Samhita: — Ed.  by  A.  Weber,  with  the  com¬ 
mentary  Vedadlpa  of  Mahldhara,  Berhn-London,  1852. 

Varaha  Grhya  Sutra: — Ed.  by  R.  Samasastri,  G.  O.  S., 
No.  18,  Baroda,  1921;  also  by  Prof.  Raghu  Vlra, 
Lahore,  1932. 

Vasisth3  Dharma  Sutra  : — trans.  by  G.  Buehler,  S.  B.  R., 
Vol.  XIV. 

Vatsyayana  Kama  Sutra : — Calcutta  Edition,  1893;  Niran- 
yasagara  Edition,  with  Yasodhara’s  commentary, 

Bombay,  1891. 

Vedadlpa  of  Mahldhara: — Commentary  on  the  White 
Yajurveda.  See  Vajasaneyi  Samhita. 

Vedische  Studien  :  — see  Pischel. 

Visnusmrti :  — A.  S.  S.,  No.  48,  Poona,  1903. 

Visvanatha  : — See  Paraskara  Grhya  Sutra. 

Vrddhaharita : — A  S.  £.,  No.  48,  Poona  1903. 

\yasa  Smrti : — A.  S.  S.,  No.  48,  Poona,  1903. 


ABBREVIATIONS. 


AitArnn. 

=  Aitareya  Aranyaka. 

AitBrah. 

=  Aitareys  Brahmana. 

Ap.  DhS. 

=  Apastamba-Dharma  Sutra. 

ApGS. 

=  Apastamba  Grhya  Sutra. 

ApGS. 

=  Apastamba  Srauta  Sutra. 

AsvGFC. 

=  Asvalayana  Grhya  Karika. 

AsvGP. 

=  Asvalayana  Grhya  Parisista. 

AsvGS. 

=  Asvalayana  Grhya  Sutra. 

AsvSS. 

=  Asvalayana  Srauta  Sutra. 

Asv.  Yaj.  Pad. 

=  Asvalayana  Yajnika  Paddhat 

Atri. 

==Atn  Samhita. 

AV. 

=  Atharvaveda. 

B.PV. 

=  Black  Yajurveda. 

Baudh.  DhS. 

=  Baudhayana  Dharma  Sutra. 

BaudhGS. 

=  Baudhayana  Grhya  Sutra. 

BaudhSS. 

=  Baudhayana  Srauta  Sutra. 

BhagPur. 

=  Bhaeavata  Purana. 

BharGS. 

=  Bharadvaja  Grhya  Sutra. 

Bib.  Ind. 

=  Bibliotheca  Indica 

Brh. 

=  Brhaspati  Smrti 

BrhUpan. 

=  Brhadaranyaka  Upanisad. 

DhS. 

=  Dharma  Sutra 

DrahGS. 

=  Drahyayana  Grhya  Sutra. 

GautDhS. 

=  Gautama  Dharma  Sutra, 

GobhGS. 

=  Goblula  Grhya  Sutra. 

GobhSair. 

=  Gobhila  Smrti 

GS. 

=  Grhya  Sutra 
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HiranGS. 

=  Hiranyakesi  Grhya  Sutra. 

Ind.  Sc. 

=  Indische  Studien. 

J.A.O.S. 

=  Journal  of  the  American  Oriental  Society. 

jaimBrah. 

=  Jaiminlya  Brahmana. 

JaunGS. 

=  Jaiminlya  Grliya  Sutra 

JaimUp. 

=  Jaiminiya  Upamsad. 

J.R.A.S. 

=  Journal  of  the  Royal  Asiatic  Society. 

KapSamh. 

=  Kapischala  Samhita. 

KarmaKP. 

=  Karma  Knndapradipa 

KathGS. 

=  Kathaka  Grliya  Sutra. 

•  •  / 

KathSamh. 

==  Kathaka  Samhita. 

KatSS. 

=  Katyayana  Srauta  Sutra. 

KausBrah. 

=  KausItaki  Brahmana 

KausS. 

=  Kausika  Sutra. 

KausUpan. 

=  Kausitaki  Upamsad 

KhaGS. 

=  Khadira  Grliya  Sutra 

LatySS. 

=  Latyayana  Srauto  Sutra 

MaitSamh. 

=  MaitrayanI  Samhita. 

ManDliS, 

=  Manava  Dliarma  Sastra. 

ManGS. 

=  Manava  Grliya  Sutra. 

ManSS. 

=  Manava  Srauta  Siitra. 

NarDhS. 

=  Narada  Dliarma  Sastra. 

PancBrah. 

=  Pahcavimsa  Brahmana 

ParGS. 

=  Paraskara  Grliya  Sutra. 

RV. 

=  Rayeda. 

• 

SmsRM. 

=  Samskararatnamala 

SankAran 

=  Sankhayana  Aranyaka. 
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SankGS. 

=  Sankhayana  Grhya  Sutra. 

SankSS. 

=  Sankhayana  Srauta  Sutra. 

SatBrah. 

=  Satapatha  Brahmana. 

SatGS. 

=  Satyasadha  Grhya  Siitra. 

SatSS. 

=  Satyasadba  Srauca  Sutra. 

S.B.E. 

=  Sacred  Books  of  the  East. 

SamrSam. 

=  SmrtInam  Samuccayah. 

Sc. Pc. Diet 

=  St,  Petersburg  Dictionary. 

SV. 

=  Samaveda. 

TaitAran. 

=  TaittirIya  Aranyaka. 

TaieBrah. 

=  TaittirIya  Brahmana. 

TaitSamh. 

^.Taittirlya  Samhita. 

TaitUp. 

=  TaittirIya  Upanisad. 

UnaSamh. 

=  Onavimsati  Samhita. 

VaitS. 

=  Vaitanasutra. 

VajSamh. 

=  Vajasaneyi  Samhita. 

VarGS. 

=  Varaha  Grhya  Sutra. 

VasDhS. 

=  Vasistha  Dharma  Sutra. 

•  • 

Ved-St. 

=  Vedische  Studien. 

Visnu. 

=  Visnu  Smrti 
•  •  • 

Vyasa. 

=  Vyasa  Smrti 

W.  YV« 

=  White  Yajurveda. 

Yajn. 

=  Yajhavalkya-Smrti 

YV. 

=  Yajur  Veda 

Z.  D.  M.  G.  =  Zeitschrift  der  Deutsch. 

Morgerland. 

Gesellschaft. 

l 

Zim.  Ale. 

Leben.  Zimmer;  Alcindisches  Leben. 
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Abhivadaniya  name,  23 

Aueyi,  34 

Agastya,  34 

Atri,  14  1 

Agnicayana,  74 

Aurddhvadeika  rites,  123 

Agni  Grhapati,  142 

Avabhrtlia,  66,  68 

Agnihotra,  62,  64 

Baliraja,  152 

Agnistoma  70,  103 

Banabhatta,  49 

Agm  Svistakrt,  114 

Baudhya-vihara.  89 

Agnyadhana,  63 

Bhadra,  wife  of  Vyusitasva,  J52 

Agrahayanesti,  123 

Bhaga,  141 

Aitisayana,  227 

Bhandarkar,  39 

Aja  Pancodana  rite,  1 6 1 

Bhatta  Goplnatha,  9,  120 

Annaprasana,  209 

Bhavadeva-paddhati,  12  1 

Apaghatalika,  35 

Bhlsma,  51 

Apisalas,  57 

Boehdingk,  46 

Alavukapisisna,  35 

Brahmadarsana,  44 

Anumarana,  166 

Brahmavadinis,  three  groups  of. 

Arthasastra,  35 

32>  55 

Aryaman,  i4* 

Bride,  wearing  of  sacred  thread 

Aryasudra  mavriage,  128 

by  the,  24-25 

Asahaya,  58 

Buckle.  29 

Asvamedha,  76,  77f 

Caitra  sacrifice,  90 
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Candrakanta  Tarkalamkara,  25, 
26,  39 

Candrapida,  163 
Catvali,  1 10 
Caula,  209 

Ceremonies  for  easy  delivery 
20 1  £ 

Chagaleya,  126 
Colcbrooke,  166 

Cook,  135 
Daksa,  131 
Daksayana,  36 
Darsapurnamasa,  104 
Daughter  in  other  Vedic  rituals 
than  Samkaras  36ft.  ;  highest 
object  of  affection  and  tender¬ 
ness,  45  ;  no  difference  bet. 
Son  and  D,  51  ;  daughters 
have  same  rights  as  sons  52- 
33;  daughters  have  sub¬ 
stantial  share  in  paternal 
property,  if  not  equal  shaie 
53!  ;  substituted  as  son  54  ; 
son  of  a  D.,  as  good  as  son  of 
a  Son,  55 
Delbruek,  47 
Devara,  159^ 

Dhruvadevi,  160 
Didhisupati,  162 
Diksa,  103 


Draupadi,  131 
Drypole,  133 
Dundunbhi,  36 
Durga,  48,  51 

Education  of  women  in  Vedic 
tunes,  32E 
Ekadhana  cups,  107 
Ekoddista  sraddha,  180 
Exposition  of  the  old,  50 
Female  infanticide,  49 
Fraser’s  magazine,  29 
Garbhadhana,  1 1 4  fE. 

Gargi  Vacaknavi,  32-83 
Garhapatyopasthapana,  62 
Ghatakarkari,  35 
Gomukha,  36 
Govindananda,  37 
Grha-santt,  89 
Hammira  of  Chitor,  164 
Haradatta,  5 
Harita,  1 1 
Hari-vamsa,  120 
Harsa-carita,  49 
Havirdhanas,  131 
Hemacandra,  9 
Hillebrandt,  155 
Husband  and  wife,  nature  of 
mutual  relationship,  132s  ; 
136  ;  husband  transformed 
into  wire,  226 
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Ida-bhaksana,  70 

Indische  Verwanclschaftsiianien, 

47 

Isvaracandra  Vidyasagara,  164 
Janaka,  57 
Jatakarman,  203 
J aril  a  Gautami,  1 3 1 
}aya  and  Patni,  distinction 
between,  J33f- 
Jayapida,  54 
jolly,  39 
Jyotistonia,  105 
Kadambari,  49 
Kalidasa,  49,  174 
Kalyanadevi,  34 
Kamasutra,  4 2. 

Kamyasraddhas,  7 
Kandavina,  35 
Kapya,  33 

Karambha-patra,  13,  66 
Kafka,  86 
Kasakrtsna,  36 
Katha-Sarit-Sagara,  49 
Katyayana,  34 
Kautalya,  35 
Kesavasvamin,  124 
Khela,  36 
Krkala,  92 
Krsna  Misra,  136 
Ksetrasimha,  164 


Kumari  Candharva-grhita,  33 
Kumaripuja,  8 
Kurma-purana,  1 1 
Laksmidevi,  58 
Law-givers,  54 
Law-Literature.  31 
Levirate,  1 49 
Madanapala,  31 
Madana-parijata,  31 
Mahalaya,  180,  181 
Mahavira,  111 
Mahavyahrtis,  199 
Maiden,  mantras  uttered  by  12, 
to  choose  her  husband  42ft; 
Maldeo,  164 
Mandana  Misra,  34 
Mantra-Brahmana,  42 
Maris  a,  13  1 
Matrka-puja,  8 
Max-Mueller,  167 
M  egasthencs,  172 
Mithraic  rites,  135 
Mitra-bheda,  49 
Modicr,  most  respected  position 
in  Society  and  family  183IL  ; 
her  participation  in  various 
rites  191ft.  retention  of 
Father’s  Gotra  i86f. 
Mrcchakatika,  174 
Maudgalani,  36 
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Names,  Abhivadaniya  and 
Saiiivyavaharika,  23 
Naga  B-ali,  120 
Napita  karma,  118 
Narayana  Bali,  120 
Nidhana,  110 
Nirukta,  48,  50 
Nirvana,  36 

Niyoga,  1 47ft- ;  circumstances 
under  which  allowed,  151 
Palagali,  129 

Patni,  as  distinguished  from 
}aya,  1 33f- 
Pahcagnvya,  121 
Parapiirva,  162 
Parsadvana,  50 
Paryanahanas,  1 1 1 
Pasuyaga,  102 
Patancala,  33 
Patni-puja,  145 
Patnisamskara,  98 

Patnisamyaja,  70,  142.  143,  M4 
Pasnlsamnahana,  62,  in 
Patnivata  cup,  109 
Paunarhhava,  162 
Pichora,  35 

Pindap  tryajna,  76,  113 
Pitryajna,  93 

Politico-religious  ceremonies, 
76,  129 

Polyandry  in  anc.  India,  130-131 


Polygamy,  1 31-132 
Pragvamsa,  73;  Sala,  107,  108 
Pranamanjari,  38 
Praskanva,  5° 

Prataranuvaka,  107 
Pratiprasthatr,  13 
Pravadana,  35 

Pravargya  or  Hot  Milk 
sacrifice,  1 1 1 

Parasana  (female  infanticide)  49 
Punas,  meaning  of,  8-9 
Pumsavana,  significance  of, 

3"9>  *93 

Purandhi,  142 

Puranjana  transforming  him¬ 
self  into  his  wife,  226 
Pirusamedha,  84,  155 
Putabhrt,  109 
Putnka,  54 
Rad-yajna,  85 
Riijasuya  82f. 

Sachi,  1 40 
Sahamarana,  i66f. 

Sakamedha,  66,  101 
Samkara  Acarya,  34 
Samudragupta,  160 
Samvyavaharika  name,  23 
Sandhya,  8 
Santikarman,  169 
Sapindana,  ’35 
Samyu-vac,  144 
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Soil  and  Daughter — no  diffe¬ 
rence,  5 1 
Sarasvati,  8,  36 
Satoddharana,  44 
Satyavrata  Samasramin,  39 
Savitr,  142 
Sayana,  48 
Schrader,  46,  50 
Siky a  (load-carrier),  112 
Sila  Bhattarika,  58 
Si’mantonnayana,  198 
Sister  2i9ff;  curse  dreaded  220; 

in  Vedic  Society,  221 
Skand  asvamin,  48 
Somakrayani,  105 
Soma  Pavamana,  14 1 
Sthalipaka,  113 
Stri-Saniskaras,  66 
Sravana  sacrifice,  123 
Srotriya  sou,  116 
Sudesna,  133 
Stidraka,  174 
Sukra,  53 
Sulabha,  37 
Sulabha  Maitreyi.  33 
Sfilagava,  89 
Sutya  day  105,  107 
Svistakrt,  1 1 4 

Sudra  wife,  128  ;  position  of 
129b 


Talukavina,  35 
Tachnepsis,  1  35 
Tara,  131 
Tar  ap  id  a,  163 
Th  eos  Megus,  133 
1  heri-gatha,  56 
Tryambaka  oblation,  101 
Ubhayabharati  34,  57 
Ud  aniyesti,  73,  1  1 1 
Uma  Haimavati,  33 
Upanayana,  21  1 
Upasad,  10S 
Upodghata,  9 
Utthapml  verses,  135 
Vac,  36 

Vadava  Prathitheyi,  33 

Vaidarbhi,  wife  of  Puranjan,  226 

Vaisvadeva,  66 

Vajapeya,  74 

Vamadeva,  14 1 

Varksi,  1 3  r 

Varunapraghasas,  13,  66,  99 

Vasativari  water,  107 

Vastupala,  163 

Vasu,  14  1 

Vedavati,  174 

Vidath  as,  34 

Vidhava,  178 

Viradhavala  of  Dholka,  163; 
Visnusai man,  49 


68 


THE  POSITION  OF  WOMEN  IN  THF  VEDIC  RITUAL 


Vispala,  36 
Visvamitra,  14 1 
Visvavasu,  155 
yratya-stoma,  31 
yyusitasva,  i52 

\Vife,  mantras  uttered  by,  136., 
gradual  restriction  to  the  right 
of  wife  to  utter  mantras,  i8f. 
eating  of  the  Sraddha  cake 
by,  19-20;  Keeping  up  of  the 
fire  by,  20-21;  education  of, 
22;  stirring  of  the  fiie  bv, 
30-31;  file  inseparable  from 
wife,  64  in  Varunapraghasas 
66,  Sakamedha  68,  Pasuyaga 
69;  in  Agnistoma  7olf.,  in 
Vajapeya  74,  in  Pindapitrya- 
jna,  76;  politico-religious  cere¬ 
monies,  ‘  76ft.,  keeping  up  of 
sacred  domestic  fire,  63,  Vas- 
tuyajna,  88;  Grhasanti,  89, 
Sfdagava,  89;  Caitra  &  other 
sacrifices,  9O-91;  ancestral  rite 
9  if.;  Pitryajna,  93;  other 
wives  than  the  first,  95  ft-* 
relationship  with  husband  a 
comparative  study  132  fh, 
no  sacrifice  without  wife 
atonement  by  the  husband 
if  perfomend  without  her, 
140;  wife  in  loveliest  colout 
140;  nearest  connection 

with  Agni,  •  con' 

eludes  the  sacrifice,  144; 
concluding  remarks  about, 

144-145  ;  wife  m  Indian 
Literature,  223;  Purvami- 
.mamsa  on  the  wife  226  t.. 


transfomed  into  husband 
226;  yajnasvamini,  232. 
Women,  Initiation  of,  9  ; 
two  types  of,  11;  utterance 
of  sacred  mantras  by,  3  1  ; 
aptitude  in  songs  and 
music  34;  various  instru¬ 
ments  played  by  35  ;  women 
scholars,  56  ;  w.  students  of 
theology,  56  ;  not  excluded 
firm  any  Vedic  Ritual,  135  f; 
always  pure  136  f.  ;  w.  gram¬ 
marians  56-57;  proficiency  of 
w.  in  Vedas  57,  Singers  and 
dancers  57-58;  causes  that  led 
to  the  deterioration  in  the 
position  of  w.  59-60 
Widow,  Niyoga  prescribed  for 
147ft  ;  widow-marriage  in 
anc.  India  154ft,  ;  legal 
position  of  the  son  of  1 64- 
165  ;  widow-burning  in  anc. 
India  i66ff.  ;  period  of 
introduction  of  widow¬ 
burning  in  India,  172-173  ; 
in  miscellaneous  yedic 
rites,  177ft' 

Wilson.  167 

Widower  and  Widow  :  a  com¬ 
parative  Study  179!* 
Yajnavalkya  and  his  two  wives, 
32 

Yajnikadcva,  no 
Yam  a,  11 
Yaska,  48 
Yoktraviraoka,  111 

ZDMG..  39,  46,  168 
Zeus,  135 


Correction 


P.  32,  1.  13  For  Gargi,  read  Katyayani 

P.  56  read  4  after  Vlahabhasya  in  1.  10  and  not  after 
cost  in  1.  9.1 

p.  13  It  1.  8  read  before  the  former  in  their  turn.  etc.  and 

after  the  son  of  ten  fathers  :  — 

Vali  and  Sugriva  were  born  of  two  husbands  living  at  the 
same  time  (Ramayana,  vii.  42). 


